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PREFACE 


The Glory of 
Acarya Samantabhadra 


Acarya Samantabhadra was a great Digambara ascetic endowed with 
exceptional knowledge of the Jaina doctrine. He preached and 
propagated, far and wide, core principles of the doctrine by visiting 
many places in India. His literary and philosophical talents are not 
open to dispute; many inscriptions and works by subsequent Jaina 
Acaryas have extolled his virtues as well as his works in superlative 
terms. A case in point is the assertion by Acdrya Jinasena in 
Adipurana!: 

FA: HASTA Het Herrera | 

agarasanest FRAT: BAAS: U3 


I bow to Acaérya Samantrabhadra, the ultimate creator (Brahma) 
among all poets, whose words are like a stroke of lightning which 
tears apart mountains of misconceptions. 


art Wert a afeat aaa | 
Be: ATs BEA STATS WSS 


Acarya Samantrabhadra’s glory reigned supreme among all poets, 
scholars, disputants, and preachers; he was like a jewel on their 
heads. 


Four exceptional qualities of Acarya Samantabhadra have been 
mentioned: 1) poetic skill (kavitva) which made his compositions 
excellent in terms of profoundness of content and grandiosity of 
expression; 2) intellectual authority (gamakatva) because of which he 
was able to explore and expound deep meanings of profound religious 
texts; 3) debating skill (vaditva) which made him capable of reasoning 
out the most difficult philosophical disputes; and 4) charming 
eloquence (vagmitva) that engendered admiration for his truthfulness 
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and straightforwardness even in the minds of his adversaries. 


Acarya Narendrasena in Siddhdantasarasamgraha?2, a widely read 


Sanskrit text dealing with the seven substances (tattvas), avers that 
only the most fortunate human beings get access to the words of 
Acarya Samantabhadra: 


streaS cote aaa | 
Uitort geist AGATA AMT TA: UL Ui 
Just as the attainment of human birth is difficult, it is extremely 


rare to get access to the incontrovertible words of the Most 
Learned Acarya Samantrabhadra. 


agetsrare ured cep oeTaes 
AY AAA Aetegl SA Sat TAT: UR UI 


Only when the inauspicious (asubha) karmas of a man get to 
quiescence is he able to come face-to-face with the holy words of 
Acarya Samantrabhadra. Those who fail to adopt the path of piety 
even after exposure to his words can only be said to have been 
overwhelmed by delusion. 


Acarya Samantabhadra has not only been termed a brilliant 


grammarian, logician and philosopher, he has been recognized as an 
unmatched disputant, and a great preacher of the Jaina doctrine. 
Acarya Subhacandra in Jfandarnavah? has likened the poetic 
compositions of Suami Samantabhadra to the bright rays of the sun. 


Acarya Jinasena, author of Harivangapurana4, has likened the 


expositions of Acarya Samantabhadra to the words of Lord Mahavira: 


vilafatgtaaate payers | 
Fa: TAA Sree PITTA 1 Be Ui 


The words of Acarya Samantabhadra, the composer of Jivasiddhi 
(discourse on the path to liberation) and Yuktyanusdsana 
(discourse on the merits and demerits of different standpoints), 
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carry the same glory as the words of Lord Mahavira. 


It is mentioned in Jaina literature5 that Acdrya Samantabhadra 
once introduced himself to the king of Varanasi as: 


sraraise Hlatene afatre wlvsatsen, 

dagise Rranene abaHen hase 
Thee wefiacrarmacrantaerar- 

Tratheg: featata agar Paapaeaat ser I 


O king! I am a preceptor (acarya), a poet (kavi), foremost among 
the interpreters of the sacred scriptures (vadi), a scholar (pandita), 
an astrologer (7yotisi), a practitioner of medicine (vaidya), areciter 
of spells (mantrika), and skilled in mystical incantations 
(tantrika). Do I need say more? My utterances become inviolable 
commands (a@jfidsiddha), and I have subjugated the goddess of 
learning Sarasvati (sGrasvatasiddha). 


The personality of Acarya Samantabhadra was arare combination 
of the Three Jewels (ratnatraya) of Jainism - pristine faith, 
knowledge, and conduct — that are empirically considered essential to 
the attainment of liberation. He was one of the most impelling 
proponents of the Jaina doctrine of anekantavada — a philosophical 
system which maintains that the reality has multifarious aspects and 
that a complete apprehension of it must necessarily take into account 
all these aspects. Non-appreciation of this doctrine has caused the 
other philosophical systems fall into the trap of one-sided, incomplete, 
and unsustainable dogmas that fail to explain the Truth. The words of 
Acarya Samantabhadra are incontrovertible as these are guarded by 
the Jaina doctrine of conditional predication (syadvdda) — a system of 
scientific safeguards that aims at maintaining proper consistency in 
metaphysical thought. 

Several Jaina holy texts6 have mentioned that Acarya 
Samantabhadra was destined to attain the highest and supreme 
status of a Tirthankara (a ford-maker for the others to cross the ocean 
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of worldly cycle of births and deaths - samsara). As a Tirthankara he 
will propagate Truth for the welfare of all living beings and will be 
worshipped by the lords of the devas and the men during the five most 
auspicious events (patica kalyanaka) that must take place in the life of 
a Tirthankara. 


HIS TIME 


The time when Acdrya Samantabhadra flourished cannot be 
ascertained with great precision. Jugalkishore Mukhtar, after due 
research and detailed analysis as presented in his Preface to 
Ratnakarandaka-sravakacara’, has arrived at the conclusion that 
Acadrya Samantabhadra must have lived after Acaérya Kundakunda 
and Acarya Umasvami but before Acdrya Pijyapada. Broadly, he has 
fixed Acadrya Samantabhadra’s time as the second or the third century, 
Vikram Sanwata (VS). As Gregorian Year 2000 CE corresponds to Year 
2057 in the VS calendar, Acdrya Samantabhadra’s time can be fixed 
around the second century CE. 


HIS WORKS 
Acarya Samantabhadra is known to have authored the following 
profound treatises: 
Aptamimamsé or Devégamastotra 
Ratnakarandaka-sravakacara 
Svayambhistotra 
Yuktyanusdsana 
Stutividya or Jinasataka or Jinastutisataka or Jinasatakalankara 
Jivasiddhi 
Gandhahastimahabhasya 


Uncertainty prevails about the existence of the last two treatises. 


Aptamimamsa, known also as Devagama or Devaégamastotra, is 
a treatise of 114 verses which discusses in a philosophical-cum-logical 
manner the Jaina view of the reality, starting with the concept of 
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omniscience and the attributes of the Omniscient. Devotion to a deity 
without proper assessment and understanding of its praiseworthiness 
leads to naught in terms of utility. Blind faith based on traditional 
values and without the use of own power of discrimination leads to 
superstitions. Superstitions arise from ignorance and keep the 
worshipper overwhelmed with expectations and fear, just the opposite 
of the very purpose of adoration. Adoration is laudable only if it 
renders tranquility and equanimity to the mind of the worshipper. In 
the opening verse of Aptamimamsa, Acarya Samantabhadra questions 
the validity of the attributes that are traditionally associated with a 
praiseworthy deity and goes on to establish, in Verse 6, the logic of 
accepting the Omniscient as the most trustworthy and praiseworthy 
Supreme Being: 


You only are such an Omniscient, free from all defects, because 
your words are not in contradiction with either the reason or the 
scripture. The proof of non-contradiction of your words lies in the 
fact that your tenets (about liberation, etc.) are unopposed to what 
has been established through the known sources of knowledge. 


After having established that it was certainly possible to attain 
omniscience, and employing the doctrine of conditional predication 
(syadvada), Acarya Samantabhadra faults certain prevailing 
conceptions that were based on absolutism: existence (bhavaikanta) 
and non-existence (abhavaikdnta), non-dualism (advaita-ekanta) and 
separateness (prthaktva-ekanta), and permanence (nityatva-ekanta) 
and momentariness (ksanika-ekanta). He asserts that the entity 
(dharmi) and its attribute (dharma) are neither absolutely dependent 
(apeksika) nor absolutely independent (andpeksika). Only an entity 
which has general (samanya — concerning the substance, dravya) and 
particular (vigesa — concerning the mode, parydaya) attributes can be 
the subject of knowledge. Substance without its modification and 
modification without its substance cannot be the subject of valid 
knowledge; only their combination can be the subject of knowledge. 
He goes on to clarify certain other burning issues and misconceptions. 
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In Verse 91 he asserts that both fate and human-effort are jointly 
responsible for desirable and undesirable effects. The desirable and 
undesirable effects that one begets without premeditation should be 
understood due primarily to one’s fate (daiva). The desirable and 
undesirable effects that one begets in consequence of premeditation 
should be understood due primarily to one’s human-deed (paurusa). 
In Verse 95 the Acarya asserts that our auspicious (vigudhi) or 
inauspicious (sariklega) kinds of dispositions cause the influx of 
meritorious (punya) or demeritorious (papa) karmas. In Verse 98 we 
are told that bondage (bandha) is caused due to ignorance (ajfidna) 
accompanied by delusion (moha), and bondage is not caused due to 
ignorance (ajfiadna) not accompanied by delusion (moha). Highlighting 
the indispensability of syadvdda, in Verse 105, it is asserted that 
syadvada, the doctrine of conditional predication, and kevalajfiana, 
omniscience, are both illuminators of the substances of reality. The 
difference between the two is that while kevalajfiana illumines 
directly, syadvdada illumines indirectly. 


Three profound commentaries in Sanskrit on Aptamimamsa are 
available: Astagati (known also as Aptamimamsabhasya) of Acarya 
Akalankadeva comprising 800 verses, Astasahsri (known also as 
Aptamimamsdlankara or Devagamalankara) of Acarya Vidyananda 
comprising 8000 verses, and a comparatively brief treatise 
Aptamimamsavurtti (known also as Devaégamaurtti) of Acdrya 
Vasunandi. 


Ratnakarandaka-sravakacara, comprising 150 verses, is a 
celebrated and perhaps the earliest Digambara work dealing with the 
excellent path of dharma that must be followed by the householder 
(Sravaka). All efforts should be directed towards the acquisition and 
safekeeping of the Three Jewels (ratnatraya), comprising right faith 
(samyagdarsana), right knowledge (samyagjfiana) and right conduct 
(samyakcaritra), that lead to releasing him from worldly sufferings 
and establishing him in the state of supreme happiness. The treatise 
expounds an easy-to-understand meaning of ‘right faith’: To have 


XIV 


Preface 


belief, as per the reality, in the sect-founder or deity (apta or deva), the 
scripture (agama or sdastra), and the preceptor (tapobhrt or guru). It 
specifies criteria to distinguish between the real and the counterfeit 
enabling one to eliminate follies attributable to wrong faith. Only the 
householder who has right faith is established on the path to 
liberation. On the way, he obtains many ineffable boons; he is not 
reborn as an infernal being, as a plant or an animal, in neuter and 
feminine genders, in low caste, as a cripple, with a short lifetime, and 
in a state of poverty. He is reborn as a heavenly being (deva) endowed 
with extraordinary splendour and a lifespan of millions of 
millenniums, or as a human being endowed with vigour, lustre, 
learning, strength, glory and renown, growth and advancement, 
success, grandeur, high caste, and the ability to put in best of effort. In 
short, right faith is the treasure chest of whatever is propitious and 
worthy; wrong faith of whatever is inauspicious and contemptible. 
After laying the foundation called the right faith, Acarya 
Samantabhadra goes on to complete the superstructure known as the 
Three Jewels (ratnatraya) with the remaining two elements, right 
knowledge and right conduct. The householder who has attained right 
faith on the destruction of darkness of delusion is fit to attain right 
knowledge and right conduct. He gets rid of the conduits of demerit 
(papa) comprising injury (himsda), falsehood (anrta), stealing (steya), 
unchastity (abrahma), and attachment to possessions (parigraha). 
Further, he observes three subsidiary vows (gunavrata), and four 
instructional vows (siksavrata). Giving up of the body in a manner that 
upholds righteousness (dharma) on the occurrence of a calamity, 
famine, senescence, or a disease, from which there is no escape, is 
called the vow of sallekhana. Sallekhana has been termed as the final 
fruit or culmination of penance (religious austerity) and, therefore, all 
persons with right faith, the ascetic as well as the householder, look 
forward to attaining voluntary, passionless death at the approprite 
time. The treatise finally describes the eleven stages (pratima) of the 
householder’s conduct. 
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Svayambhistotra is a fine composition, in Sanskrit, dedicated 
to the adoration of the Twenty-four Tirthankara, the Most Worshipful 
Supreme Beings. Through its 148 verses Svayambhistotra not only 
enriches reader’s devotion, knowledge, and conduct but also frees his 
mind from blind faith and superstition. Suayambhistotra takes the 
reader’s mind to a higher plane. It proclaims that the adoration of the 
Tirthankara is neither for receiving boons nor for getting rid of 
unpropitious happenings. By making zealous obeisance, and by 
recapitulating and recounting the supreme qualities, including 
infinite knowledge and divine splendour, of the Tirthankara, the 
worshipper only wishes to clear up his soul of the karmic mire, 
developing thereby the power to someday tread the path shown by 
Him. Established firmly in the right faith and rid of ignorance, he 
experiences ineffable tranquility and equanimity. 


Yuktyanusdasana, comprising 64 verses, is a profound and deep 
adoration of the twenty-fourth Tirthankara Lord Mahavira. As per his 
unique style, evident in his compositions including Svayambhistotra 
and Stutividya, Acarya Samantabhadra uses great sense of logic 
(nyaya) to establish the invincibilty of the Divine Words of Lord 
Mahavira. The treatise evaluates in a logical manner the beliefs that 
lead to the attainment of the state of Supreme Bliss as against those 
that lead to the continuous wandering in the three worlds. 

Stutividya (Jinasataka) - comprising 116 verses - is the 
adoration of the twenty-four Supreme Lords (Tirthankara). Acarya 
Samantabhadra has skillfully used highly ornamental language in 
this work; for instance, the first half of the line of a verse becomes its 
second half by using the same letters in reverse order. As proof of the 


* Verse 10 reads as under: 
aed faassen at ete afar A AMT: 
a: Bret: eae Wey Jen Tage: frat i 
$$ 


In both lines, the latter half is the reverse arrangement of letters used 
in the first half. 
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floridity of the language, verses in the treatise use attractive figures- 
of-speech (alankara) including murajabandha, citralankara and 
yamaka. Without the help of a proper commentary, it is extremely 
difficult for the common man to comprehend the deep meaning 
contained in the verses of Stwtividya but when comprehended fully, he 
is bound to experience great deal of joy, and devotion to Lord Jina. The 
process of assimilating this great composition leads to the destruction 
of the inimical karmas — so hard to get rid of — of the worthy reader. 


THE STORY OF HIS DISEASE 


There is a story that finds mention in several Jaina texts about the 
hardship that Acarya Samantabhadra had to endure while he was an 
ascetic. Although there are variations in some elements of the story, 
the essential gist is as follows: 


Svami Samantabhadra, in his early stage of asceticism, was 
attacked with a disease known as bhasmaka which refers, in 
Ayurveda, to the condition of insatiable hunger or appetite. The 
stomach has digestive power or “fire” (jatharagni) that drives all 
digestion and when it becomes very strong, food digests very quickly 
and produces hunger and desire for more food. As food gets digested 
very quickly, the throat remains dry and a burning sensation prevails. 
According to Ayurveda, air (vata), bile (pitta) and phlegm (kapha) are 
essential elements in human body and a distortion in their balance 
gives rise to health problems. When kapha becomes weak and vata and 
pitta become strong, any food eaten gets reduced to ashes (bhasma) in 
no time. The complications include jaundice, anemia, yellow skin, 
diarrhoea, urine anomalies, colic, unconsciousness, hemorrhage, 
hyperacidity and burning pain. The body progressively gets emaciated 
and weak. The only way to cure the disease is to eat rich and stodgy 
food in profuse quantity. 


It is impossible for a Jaina (Digambara) saint to eat more than 
once a day or in excess of his customary intake which is less than the 
fill. Not deviating in the least from such restrictions, Svami 


XVII 


Aptamimamsa 


Samantabhadra tried to endure the affliction through strong resolve. 
Finding the disease intractable, he ultimately thought of embracing 
passionless death by resorting to the vow of sallekhana, as allowed in 
Jainism. Suami Samantabhadra approached his Preceptor to get his 
approval for the proposed vow of sallekhana. The Preceptor, an 
accomplished visionary, foresaw that Svua@mi Samantabhadra had 
many more years still left in his life, and that he was destined to be a 
great exponent of Jainism. He, therefore, forbade Svami 
Samantabhadra from undertaking the vow of sallekhana and asked 
him to free himself from the symbols and restrictions of Jaina 
sainthood till the time his disease got cured. 


Svami Samantabhadra made obeisance to his Preceptor and, with 
a heavy heart, took leave of him. Discarding nakedness and smearing 
his body with ash, he adopted the exterior of a Hindu saint. He started 
taking food that would cure him of his disease. He reached the town of 
Kanci, ruled by Sivakoti, a staunch follower of Lord Siva. Sivakoti had 
built a Siva temple in Kanci where large amount of food was being 
offered daily to the deity (Sivalinga). Saint Samantabhadra told the 
king that he had the power to make the deity consume food being 
offered. The king accepted the offer. Closing the doors of the temple, 
Saint Samantabhadra ate the heap of food offering. When the doors 
were opened, everyone was highly impressed with the so-called divine 
feat of the saint. This continued for a few days. 


As the disease of Saint Samantabhadra got mitigated with the 
passage of time, he was no longer able to eat all food being offered to 
Lord Siva. The king became suspicious of the purported divine power 
of the saint and ordered his actions to be watched, keeping the doors of 
the temple open. Saint Samantabhadra grasped the gravity of the 
situation and took it as an external calamity (upasagra) befalling him. 
Vowing not to take any food until the end of the calamity and 
discarding all attachment to his body, he started the adoration of the 
Twenty-four Tirthankara. 


As Saint Samantabhadra reached the adoration of the eighth 
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Tirthankara, Lord Candraprabha, and as he gazed at the idol of the 
reigning deity (Sivalinga), due to some divine intervention, it burst, 
revealing a beautiful and magnificent image of Lord Candraprabha, to 
the wonder and astonishment of all present. Saint Samantabhadra 
finished the adoration of the remaining sixteen Tirthankara. This 
miracle led King Sivakoti and his younger brother Sivayana fall at his 
feet. After completing the adoration of the Twenty-four Tirthankara, 
Saint Samantabhadra gave his blessings to the two brothers. This 
story portrays the environment in which the composition of the most 
sacred text Svayambhistotra took place. 


As Saint Samantabhadra got cured of his disease, he reinitiated 
himself into the order of holy Jaina asceticism. King Sivakoti and his 
brother Sivayana, highly impressed with the Jaina doctrine and the 
power of true adoration, left their worldly pursuits and became Acarya 
Samantabhadra’s disciples. 


I make obeisance humble at the worshipful feet of Acdrya 
Samantabhadra who had unmatched intellect to discern the right 
from the wrong and illumined, through profound compositions, the 
right path that leads to Supreme Bliss. 


==) ee 
Acarya Visuddhasagara 


An ardent propagator of the Jaina Doctrine, Acadrya Visuddhasagara is 
ever-ready to whole-heartedly gift every potential (bhavya) right- 
believer (samyagdrsti), the ascetic (mahavrati, muni) as well as the 
householder with or without the minor-vows (anuvrati and Sravaka), 
the ‘nectar’ out of all the four constituents (anuyoga) — prathamanu- 
yoga (the study of the stories of epochal personages), karwndnuyoga 
(the study of the universe and beyond, the time-cycle, and the stages of 
soul-existence), carananuyoga (the foundation for origination, growth 
and protection of conduct for the householder and the ascetic), and 
dravyanuyoga (the study of the objects of the reality) — of the Holy 
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Scripture. It rests entirely on our own interest, intellect, effort, and 
subsidence-cum-destruction (ksayopagama) of the knowledge- 
obscuring (j7andavaraniya) karmas to draw the ‘nectar’ out of this 
free-flowing knowledge-river. 


Acarya Visuddhasagara maintains that the mark (laksana) or the 
‘dharma’ of the true ascetic (muni, §sramana) is the disposition (bhava) 
of equanimity (samya). Since the words of the true ascetic are 
incontrovertible, it follows that, for him, enemy (Satrw) and kinsfolk 
(bandhu-varga), happiness (sukha) and misery (duhkha), praise 
(prasamsa) and censure (nindd), iron (lohd) and gold (svarna), and life 
(prana-dharana) and death (prana-tyaga) are alike.8 

Acarya Viguddhasagara has showered me with his divine blessings 
in this project. His divine blessings have had wondrous effect in 
making both, the process and the end-result, most gratifying. 


SEE 


I make worshipful obeisance not only to Acadrya Visuddhasagara but to 
each of the 8,99,99,997 supreme-ascetics (bhavalingi-muni), from the 
sixth (pramatta-samyata) to the fourteenth (ayogakevali) stage-of- 
spiritual-development (gunasthana), present in the human-world 
(manusya-loka) comprising the two-and-a-half continents, starting 
from Jambudvipa and up to the mountain range of Manusottara in the 
centre of Puskaradvipa.9 


December, 2024 - Vijay K. Jain 
Dehradun, India 
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Acarya Samantabhadra’s 
Aptamimamsa 
(Devagamastotra) 

Deep Reflection On The Omniscient Lord 


ara wade farfaa 
STTTHTAT AT 
( canTaede ) 


aw. WF 


Acarya Samantabhadra’s Svayambhistotra: 


sad: Cgleeta qewetfatsd: Lgl: | 
Bat A Vligtel fecafettearapiyeareasa: 
( 2¥-3-23¢ ) 


2 afar (at aR fA)! soar Ut Mage (SHAS 
Hua) & de ae-wed @ ifs sad yeaa (ge) a Wal 
(SMH, SqaMe, Sz) H se fata ael sia 21 ae SEK, 
‘ra’ a Heafsad (feat san Fd) arp wee 4 Ufed, ae 
H AMG Hl Aes Het ae V1 sah fara wl UaHI-wT 
Hr @ de waa (FS) a Wa (se) F fla-eq 2 
gate ae Vge-wG el f Big ag H fafa wasrat 
al fag aA oe At ZI 


O Supreme Sage (Lord Vira Jina)! Being qualified by the 
word ‘sydt’ (conditional, from a particular standpoint), 
your doctrine of conditional predication (syadvdda) is 
flawless as it is not opposed to the two kinds of valid- 
knowledge (pramana) — direct (pratyaksa) and indirect 
(paroksa). The wisdom propounded by others, not being 
qualified by the word ‘syat’, is fallacious as it is opposed to 
both, the direct as well as the indirect knowledge. 


Jain, Vijay K. (2015), 
Acarya Samantabhadra’s Svayambhistotra, p. 165-166. 
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Verse 1 


Section 1 


yan uftase 


Insignia like the attendance of heavenly beings do not make you 
great: 


CaM ara Taras: | 
Treafacary eyed Aaa AT ArT ue 


arareanre — ea | Sat eT SIT, Street A TA sth aR oTfe 
fayfcrat st sro A oet oidt ¢, st art S am sak ala BS 
aa - Te, I, area - Fat 1 A fayfaat al ararct geal F sit Sat 
Sind 


Attendance of the heavenly beings, movement in the sky, waving 
of the flywhisks (camara) and other symbols of majesty are 
found even in jugglers; it is not owing to these that thou art great 
[supreme preacher (guru), worthy of adoration (stutya) and 
Omniscient (sarvajfia or apta)]. 


The aforesaid symbols of majesty do not establish greatness; 
these are found in jugglers too who do not possess real 
greatness and, therefore, not worthy of our adoration. If it be 
said that the symbols of majesty are artificial in case of jugglers 


but real in your case then on what basis can we distinguish 
between the real and the counterfeit? On the basis of the 
scripture? The others too have their own scripture which, 
according to them, is a valid source of knowledge. 
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Bodily and other distinctions do not make you great: 


seared aeray fanefenstea: | 
fear: wel fede wenfeaeg a: ue 


arava - sg 4 ak sife a St ARNT Sik afeen afagra wet 
wet @ ae Fata fer sik aes @, ford wafeqad eat & Mal A st 
SH VAR Al SAT Wa Se S1 Std: SHI Sa H SRT HT SAG 
Tt qe wet al ward TI 


The superior excellence of your body, etc. — both internal and 
external — which though is real and divine can be found even in 
celestial beings who are swayed by impurities like attachment. 
Therefore, this too does not make thou great. 


The Arhat, the World Teacher or ‘Jina’, is free from eighteen 
imperfections, and possessed of forty-six distinctive attributes. 
The divine attributes and splendours of the Arhat are 
described thus in the Scripture: 

The Arhat is free from these eighteen imperfections: 
janma-—(re)birth; 
zara — old-age; 
trsa@ —thirst; 
ksudha — hunger; 
vismaya — astonishment; 
arati — displeasure; 
kheda - regret; 
roga—sickness; 


I: 
2. 
3. 
4. 
5. 
6. 
7. 
8. 
9. 


Soka - grief; 
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10. mada -pride’; 

11. moha-—delusion; 

12. bhaya-—fear**; 

18. nidra-—sleep; 

14. cinta-anxiety; 

15. sveda-—perspiration; 
16. raga-—attachment; 
17. dvesa-—aversion; and 
18. marana-—death. 


Forty-six divine attributes of the Arhat comprise four 
infinitudes (ananta catustaya), thirty-four miraculous 
happenings (atigaya), and eight splendours (pratiharya). 


The four infinitudes (ananta catustaya) comprise: 
1. anantajfiana - infinite knowledge; 
2. ananta darsana — infinite perception; 
3. ananta sukha — infinite bliss; and 
4. anantavirya —infinite energy. 


Of the thirty-four miraculous happenings (atigaya), ten 
appear naturally at the time of birth, ten on attainment of 
infinite knowledge (kevalajfiana), and the remaining fourteen 
are fashioned by the celestial devas. 


* Pride is of eight kinds: pride of knowledge (jidna mada), veneration 
(puja mada), lineage (kula mada), caste (jati mada), strength (bala 
mada), accomplishments (rddhi mada), austerities (tapa mada), 
and beauty (Sarira mada). 

** Fear is of seven kinds: fear relating to this life (ihaloka bhaya), of 
the life beyond (paraloka bhaya), of death (marana bhaya), of pain 
and suffering (vedana bhaya), of being without protection (atrana 
bhaya), of divulgence of one’s deeds (agupti bhaya), and of the 
unexpected (akasmika bhaya). 
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The eight splendours (pratiharya) are: 

1. asoka urksa — the Ashoka tree; 

2. simhdsana — bejeweled throne; 

3. chatra — three-tier canopy; 

4. bhamandala — halo of unmatched luminance; 
5 


divya dhvani — divine voice of the Lord without 
lip movement; 


6. puspa-varsa — shower of fragrant flowers; 
camara — waving of sixty-four majestic flywhisks; and 
dundubhi — dulcet sound of kettle-drums and other 
musical instruments. 


Jain, Vijay K. (2014), Acdrya Pujyapada’s Istopadega - 
The Golden Discourse, p. 2-4. 


The aforesaid symbols of superior excellence fail to establish 
real greatness; these symbols can be found in celestial beings 
too who are swayed by passions like anger, pride, deceitfulness 
and greed. It may be claimed that your symbols of superior 
excellence appear on the destruction of the four inimical 
(ghatiya) karmas — deluding (mohaniya), knowledge-obscuring 
(fadnavaraniya), perception-obscuring (dargandavaraniya), 
and obstructive (antardya) — but it is not so in the case of the 
celestial beings. What is the basis of this assertion? Scripture? 
Let us wait till we are able to establish which scripture among 
many isa valid source of knowledge. 
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The fact that you are a sect-founder does not make you great: 


cheacaraarn a urearfacter: | 
RST AeA Hass ATS: UB 


arene - dete (sat srra-cart diel al ae areil) SRT 
wraated BHAT ( sett STAT) A URE Fea Wa ST HTT Gt 
dtefea A rca (Setar) ar ST Gs Ae V1 sa diefad He VA 
are FS als wa Fan Wes (Sai area) St WaT eI 


There are mutual contradictions in the scriptures (samaya, 
agama) of the sect-founders (tirthakrt); this should not have 
happened if all of them were endowed with omniscience (Gptata, 
sarvajnatd). It is clear, therefore, that only one of them, at most, 
could be worthy of our adoration. 
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It is possible for an individual to attain complete destruction of 
imperfections and their causes: 


STATA A Se SAAT 
SAAT TSA ATSC: Us 


arreanea - frat geo-fasty a att (a-gofen) sik enact 
(aai & ERO) Ht afar a er A art V1 eral sie areal 
at wot aft sat yar Waa @ fra yar Ur a fad eu gat A 
qe-fatet oro & am ale one afar va ak aif arte 
SAR Hel Sal Vea Het ST Stead ATT few ST eT eI 


In some individuals extensive destruction of imperfections and 
their causes is seen; there must be a case where a particular 
individual, owing to his supremacy, attains complete destruction 
of imperfections and their causes. It is akin to the complete 
removal of external and internal impurities (in a substance like 
the gold-ore) on the availability of appropriate means. 


Imperfections (called dosa), like attachment, aversion and 
passions, are dispositions of the soul (bhavakarma) and these 
are due to the prior envelopment of the soul (called avarana) by 
the material karmas (dravyakarma), like the knowledge- 
obscuring karmas. There is the cause and effect relationship 
between the material karmas and the imperfections. With 
appropriate exertion, extensive destruction of imperfections 
and their causes is possible in some individuals. 


Acarya (Muni) Nemicandra’s Dravyasamgraha: 
TERT TAT SF AA HANTS GATT 
mau dete vat aersot ate fora efaet seu 
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Dispositions of the soul to get rid of the karmic matter 
already bound with it, either when it falls off by itself on 
fruition, or when it is annihilated through austerities 
(tapa), constitute the subjective dissociation of the karmas 
(bhava nirjara). The actual shedding of the karmic matter 
from the soul is the objective dissociation of the karmas 
(dravya nirjara). Thus, dissociation (nirjara) should be 
known as of the above mentioned two kinds. 
Jain, Vijay K. (2022), 
Acarya (Muni) Nemicandra’s Dravyasamgraha, p. 181. 


Acarya Kundakunda’s Pancdstikaya-samgraha: 
eat frat agro Hurts at forad igs 


The soul (iva) which is equipped with stoppage (samvara) 

and ‘yoga’, i.e., pure-cognition (Suddhopayoga), and which 

engages in various kinds of austerities (tapa), as a rule, 

causes the dissociation or shedding (nirjara) of numerous 
karmas. 

Jain, Vijay K. (2020), 

Acarya Kundakunda’s Pancdastikaya-Samgraha, p. 272. 


On destruction of the inimical karmas, called the ghatiya 
karmas, itis possible for a person to attain unhindered, infinite 
and pure knowledge, i.e., omniscience. A single substance is 
endowed with infinite modifications and there are infinite 
classes of substances. To know one substance fully is to know 
the whole range of the objects of knowledge and that is possible 
only in omniscience. 
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The attainment of omniscience is established: 


GAARA A: Weal: HATTA | 
saaadistantaktt Pastas: ua 


area = - enue = (cama-faypre WAM snica), 
sria-aret (srei-farepre TA stig) Tent stadt (ex-faupre 
We site) feet al yeaa saga ela @ eifee sacl Sa SqA a 
UMd @1 st ot geet SAH SUA aed f AE a HE Saat Geral S 
UM 21 ude A ais Ht ad Yeu Sar S aM é fea wa 
TA Tel Yes Sat Hl Vera SG AA V1 FA WHR BH, sha ae 
qadt wae Uae a SIA are ada I fats ett 21 


Objects that are minute (like atoms), past (like Lord Rama), and 
distant (like Mount Meru), being the objects-of-inference 
(anumeya — and, therefore, also the objects-of-knowledge -— 
prameya), must be perceivable directly by someone; like the fire 
on the hill is an object-of-inference for a distant person but is 
perceived directly by the one who is in its proximity. The one who 
perceives directly the objects of knowledge that are minute, past, 
and distant is the Omniscient (sarvajria); this way the existence 
of the Omniscient is truly and firmly established. 


Acarya Kundakunda’s Pravacanasara: 


whe Werner usar Uehara UTTER | 
UW gate ar d uno feed fa fe wm Gedfe g-3e1 


If those not-present modes (paryaya) — which are yet to 
originate, and which had originated in the past but 
destroyed — of the substance (dravya) were not reflected 
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directly in the knowledge ofthe Omniscient — kevalajnana 
— who will call that knowledge superlative, worthy of 
adoration? 


ara serafirated gerqeate wt fasrorte | 

af wera Urgaagy fa WUT 11e-¥oll 

The Omniscient Lord has declared that those who know 
substances through the sensory-knowledge! (matijidna), 
that operates in stages including speculation (thd), are not 
able to know the not-present modes (parydya) of the 
substance. 


Jain, Vijay K. (2018), Acdérya Kundakunda’s Pravacanasara - 
Essence of the Doctrine, p. 49-50. 


Sensory knowledge ascertains, in stages, the nature of an 
object through the use of the senses. The past and the future 
modes of the object remain beyond the scope of such knowledge 
as these do not reach the senses. Besides, minute objects like 
the atoms, distant objects like the heaven and Mount Meru, 
and non-material objects like the soul, virtue and vice, also 
remain beyond the scope of sensory knowledge. Only the gross 
objects like the pot and the board are known by the senses and, 
therefore, sensory knowledge is indirect, inadequate, and fit to 
be discarded. Those possessing sensory knowledge, to 
whatever degree, cannot be called the Omniscient (sarvajfia). 
Things which are minute and remote in space or time are 
directly perceived by the Arhat, since these are cognizable, just 


1. Sensory knowledge, being not direct, has four sequential stages: 
impression — avagraha; speculation or inquisitiveness — tha; 
comprehension — avdya; and retention — dharand. (see, Acdrya 
Umasvami’s Tativarthastitra, 1-15.) Such stages are not present 
when omniscience is functioning. 
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as the objects of our perception that are well ascertained. The 
reason assigned here is not fallacious because these are made 
the subject of the minor premise. 

It has been said in the Scripture that all objects-of- 
inference (anumeya) are objects-of-knowledge (prameya).? It 
follows that the minute, past, and distant objects are perceived 
directly (pratyaksa) by the Arhat, because these are anumeya. 


Only omniscience (kevalajfiana) — the self-born, perfect, 
pure, non-sequential and super-sensuous (atindriya) 
knowledge — embraces the knowledge of all objects and their 
infinite modes, making its possessor the Omniscient 
(sarvajfia). 


2. The particular knowledge of the object-to-be-proved (sadhya) 


obtained from the means (sadhana, hetu) is the inference 
(anumana). Inference (anumana) constitutes the valid-knowledge 
(pramana), albeit indirect (paroksa). The object-of-inference 
(anumeya) invariably is an objects-of-knowledge (prameya). The 
example is to see the smoke (sadhana, hetw) and infer the presence 
of the fire (anumeya) on the hill. [see, Jain, Vijay K. (2021), Acarya 
Manikyanandi’s Pariksamukha Sutra — Essence of the Jaina Nyaya, 
p. 46.] 
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You (Lord Jina) are such an Omniscient: 


a canara Petar afeagmenstearrerarey | 
stfattet afece a ufaeea A area etl 


aan - wa | os A fre Pele - diem cen ada - fas 
fra Ta é ae ag a Si sae Frety eA ar wat ae 2 fee aT 
oe ft ak ars A atfantelt S1 ste St ste (Hrenfe aea—-eT 
afwad) @ ae vias 8 (Fa ae WofaS WER 4) afta 
Tal Si (SA SRT S Sh SE AP SAR PTA H atfeatelt 1) 


You only are such an Omniscient, free from all defects, because 
your words are not in contradiction with either the reason or the 
Scripture. The proof of non-contradiction of your words lies in 
the fact that your tenets (about liberation, etc.) are unopposed to 
what has been established through the known sources of 
knowledge”. 


In the first three verses Acdrya Samantabhadra spells out 


certain qualities belonging to the Arhat, which are also found 
in jugglers, celestial beings, and founders of various sects. 


* The dharmi, the entity or abode of the sadhya (that which is to be 
proved), is known through: 1) pramana prasiddha, i.e., that which is 
known by pramana — ‘This hill is full of fire because it is full of smoke’; 
2) vikalpa prasiddha, i.e., that which is taken for granted being utterly 
distinct — ‘The horns of a hare are non-existent’; and 3) pramdna- 
vikalpa prasiddha, i.e., that which partakes of the nature of pramdna 
and vikalpa both — ‘Man is the master of his destiny because he has the 
power to control his actions’. [see, Jain, Vijay K. (2021), Acarya Mani- 
kyanandi’s Pariksamukha Sutra — Essence of the Jaina Nyaya, p. 57.] 
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These qualities cannot establish the omniscience of the Arhat. 

In the next two verses the Acarya establishes that it is 
possible for someone to attain complete destruction of 
imperfections which cause obstruction to infinite knowledge. 
And as the soul attains omniscience, it is able to perceive things 
which are minute, past and distant. 

Omniscience is attained through the destruction of 
imperfections, i.e., the deluding (mohaniya), knowledge- 
covering (jfidndavaraniya), perception-obscuring (darsanda- 
varaniya) and obstructive (antaradya) classes of karmas. 
Omniscience images, as it were in a mirror, all substances and 
their infinite modes, extending through the past, the present, 
and the future. 


Acarya (Muni) Nemicandra’s Dravyasamgraha: 


U_UCUSHA CHUTE TVA AAS 
Aeceeal sa Tal stiter farafasat wyolt 
That pure soul of the ‘Arhat’ or Lord Jina (the World 
Teacher) which has destroyed the four inimical (ghdii) 
karmas, is possessed of infinite perception (darsgana), 
infinite bliss (swkha), infinite knowledge (nana) and 
infinite energy (virya), and which is housed in the 
supremely-auspicious (paramaudarika) body (deha, 
Sarira), should be meditated on. 
Jain, Vijay K. (2022), 
Acarya (Muni) Nemicandra’s Dravyasamgraha, p. 258. 


Acarya Kundakunda’s Niyamasara: 
frreaereafeet Hacwrongurafasastet 
al aa seas dfesatiait url waa teil 


The one whois rid of all (eighteen) imperfections in totality 
and is endowed with the supreme grandeur of omniscience 
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(kevalajnadna), etc., is called the Supreme Lord (parama- 

tma). The one who is not such qualified is not the Supreme 
Lord (paramatma). 

Jain, Vijay K. (2019), 

Acarya Kundakunda’s Niyamasara, p. 17. 


Acarya Kundakunda’s Pravacanasara: 


URATEMfeHA svidarathtan sifsaasir | 
wer aiféfeant at urret atera at ufturafe e-2e 


On destruction of the four inimical (ghati) karmas, the self- 
dependent soul — ‘svayambhi’ — attains infinite knowledge 
(that illumines the self as well as all other objects) and 
indestructible happiness, both beyond the five senses (as 
such, termed atindriya). On destruction of the obstructive 
(antaraya) karma, it is endowed with infinite strength. 
Thus, as the four inimical (ghati) karmas are destroyed, the 
soul attains supreme lustre (teja) that is its own-nature 
(svabhava). 
Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara — 
Essence of the Doctrine, p. 27. 


Acarya Samantabhadra’s Ratnakarandaka-sravakdacara: 


SAA SAAT TASAPTASTT | 
facet Parr Ara Ua Wa Ue tl 


As a rule, the sect-founder or deity (apta) must be free from 

imperfections, all-knowing or Omniscient, and his 

teachings should become the basis of the Holy Scripture 

(agama); without these attributes the trustworthiness of 
the sect-founder cannot be established. 

Jain, Vijay K. (2016), 

Acarya Samantabhadra’s Ratnakarandaka-sravakacara - 

The Jewel-casket of Householder’s Conduct, p. 20. 
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Being a possessor of omniscience — perfect knowledge and 
perception of unimaginable splendour and magnificence — the 
Arhat comprehends all objects of knowledge in their entirety, 
from all possible angles. His exposition of the reality is for the 
benefit of all living beings and non-controvertible by any 
known sources of knowledge. His words are the Holy 
Scripture. 


Acarya Samantabhadra’s Ratnakarandaka-sravakacara: 
BATAAN SAAT | 
ATAU PN VIA HUTMTS AT SI 
That alone is the true Scripture which is the word of the 
Omniscient, inviolable, not opposed to the two kinds of 
valid-knowledge — direct (pratyaksa) and indirect (paroksa) 
— reveals the true nature of reality, universally helpful to 


living beings, and potent enough to destroy all forms of 
falsehood. 


Jain, Vijay K. (2016), 
Acarya Samantabhadra’s Ratnakarandaka-sravakacara - 
The Jewel-casket of Householder’s Conduct, p. 24. 
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The absolutist view is in contradiction with the direct sources of 
knowledge: 


aaa Vantaa 
BATAAN LACS TST ALA IVI 


armreare — farett srg Aa-edl syd - Sar MRA SR 
Ufeafaa Gea - HT tare aet fern 2, at aden wera Z, 
ak WS Ad @’ SS VSR SVAN SG Gea S, SAH TH STAT 
BS Ha S SSH Wa VAT A TM ret 1 


Those who are unfamiliar with your nectar-like doctrine and 
adopt absolutist (ekanta) views are the victims of conceit as they 
erroneously claim themselves to be Omniscient and trust- 
worthy. What they seek to establish is contradicted by the direct 
(pratyaksa) sources of knowledge. 


Acarya Samantabhadra’s Svayambhistotra: 
Wartehentaates art arora aeaeear Tay I 
waa Witt alas caer Aaecitead west: 1 
(9-1-41) 
O Lord Suvidhinatha! With the light of your omniscience 
you had promulgated the nature of reality in a manner 


which contradicts the absolutistic point-of-view, well- 

founded, and incorporates the principle of predication 

involving both the affirmation and the negation, 

depending on the point-of-view. Others have not been able 
to view the nature of reality in such light. 

Jain, Vijay K. (2015), 

Acarya Samantabhadra’s Svayambhistotra, p. 58. 
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In the absolutist view, division of activities into virtuous and 
wicked is unsustainable: 


BMAISHM HY Uta A aah | 
WHEAT ATT TaAUTARA 112 11 


aera - ST! St ae staat TAT AW a feat uw St a 
aA cana ¢ ta waren ae ST a (ae) aim are af 
We A MR SH A wg eS) Saw Fel Yoda ad aM 
Reilem sls Be ot set SAT eI 


O Lord! Those saturated with prejudice to their own absolutist 
views (such as describing a substance absolutely permanent or 
absolutely transient) harm themselves as well as others. Such 
absolutist, standalone and non-equivocal views fail to establish 
the existence of virtuous (Swbha) and wicked (agsubha) activities 
(karma) and consequently of things like rebirth (acquisition of 
another abode after death —paraloka). 


Acarya Samantabhadra’s Svayambhistotra: 


a wa Peaafirrreat var fatter: caargontsrs: | 
a Ue aed fant a WA: UTerta: Tautou 
(13-1-61) 
O Unblemished Lord Vimalanatha! Those who hold the 
one-sided, standalone points-of-view such as describing a 
substance absolutely permanent (nitya) or transient 
(ksanika), harm themselves and others, but, as you had 
proclaimed, when the assertions are understood to have 
been made only from certain standpoints, these reveal the 
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true nature of substances, and, therefore, benefit self as 
well as others. 

Jain, Vijay K. (2015), 

Acarya Samantabhadra’s Svayambhistotra, p. 86. 


Sri Mallisena Suri’s Syddvdda-Maryjari highlights the faults 
associated with the absolutist (ekanta) doctrine: 


Taras TES-aANt A quad + at aA 
Ciftacarrifara utter Wea URI 


With the non-equivocal doctrine there are not experiences 
of pleasure and pain; not merit and sin, also not bondage 
and liberation. By the sword of the vice of contentions of 
bad reasoning the promulgators of such a doctrine abolish 
the world without residue. 


With the non-equivocal (ekdnta) doctrine, expressions of 
pleasure and pain, merit and sin, and bondage and liberation 
do not fit. A soul which is non-equivocally eternal the two 
experiences of pleasure and pain are not appropriate, for the 
mark of the eternal is ‘having a single permanent form without 
loss and without origination’. If the eternal soul, having 
experienced pleasure, feels pain through the force of the 
apparatus of its karma, then, due to the difference in its own 
nature, non-eternalness follows; there is the consequence of 
loss of its having a single permanent form. The same is to be 
said of it when, having experienced pain, it enjoys pleasure. 

Furthermore, experience of pleasure and pain are to be 
brought about by merit (to be obtained by good karma) and sin 
(to be obtained by evil karma), and the bringing about of them 
is the practical efficacy. That on the part of eternal isolated is 
not appropriate, either successively or not successively. 


Bondage is the mutual interlacing of the self in its several 
infinitesimal parts (pradesa) with atoms of karma, like a mass 
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of metal and fire. Liberation is waning of all karma. In the non- 
equivocally eternal these two also would not be. For bondage is 
a particular conjunction, and is defined as “the meeting of 
things which had not met”; non-meeting, belonging to a prior 
time is one state, and meeting, belonging to a later time, is 
another. Thus in the case of these two also the fault of 
difference of state is hard to get over. And how the self, having 
one-formness, has impromptu conjunction with bondage? And 
before conjunction with bondage, why was it not liberated? 
Moreover, by that bondage, does it experience alteration, or 
not? If it experiences, it is non-eternal. If it does not experience 
alteration, because of the fruitlessness of the bondage, it would 
be simply eternally liberated. 


In case of non-appropriateness of bondage there is also 
non-appropriateness of liberation; because the word ‘libera- 
tion’ isasynonym for the cleaving apart of bonds. 


Likewise also, in the doctrine of non-equivocal non-eternal 
there is no appropriateness of pleasure and pain, etc. What is 
non-eternal has the attribute of absolute annihilation; and if 
the soul is such, since the performer of the action of acquiring 
merit has perished without continuance, to whom does the 
experience of the pleasure which is the fruit thereof belong? 
Likewise, upon the total destruction also of the performer of 
action for acquiring sin, to whom does the consciousness of 
pain belong? 


Excerpted, with minor modifications, from: 
Thomas, FW. (1968), 

The Flower-Spray of the Quodammodo Doctrine — 
Sri Mallisena Suri’s Syadvéda-Manjari, p. 149-151. 
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Fault in considering objects of knowledge as having ‘absolute 
existence’ (bhavaikanta) character: 


Wah VeTaAMMaMaear_ | 
PAAR AAA AAA 119 1 


armrest - vat a aa (safes) a UM - vat aden 
Gd-we Bt - Ca WaT APA RO ae ae (qa ta 
mfg) Sl AG Set @ AR FA AR VSR A sal Hr a A a 
A -ea Wal (AIST), SAS, SAAT SIR SeTST ST Tez, 
Sl ATT Had Feat SI 


If it be accepted that the objects of knowledge have ‘absolute 
existence’ (bhavaikadnta) character, their ‘non-existence’ 
(abhava) character is denied. And then (by denying the four 
aspects of their non-existence) each object will pervade in every 
other object, will become without a beginning, without an end, 
and devoid of the form ofits own. 


Affirmation is the aspect of existence (bhava); negation of non- 
existence (abhava). The abhava or non-existence of a 
substance — object of knowledge (artha) —is of four kinds: 


1. Prior (antecedent) non-existence (pragabhava): The 
non-existence of the effect (the jar) in the cause (the lump- 
of-clay) previous to its production is the prior (antecedent) 
non-existence. It is expressed in the knowledge ‘a thing will 
be’. 

Due to prior (antecedent) non-existence (pragabhava) the 
effect comes into existence. The lump-of-clay signifies the 
prior non-existence (pragabhava) of the pitcher which is 
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formed on the lump-of-clay’s cessation to exist. 
Non-existence of the ‘pitcher’ before it is made is the 
pragabhava of the pitcher. The clay that was transformed 
into pitcher did not possess the attribute ‘pitcher’ before 
the pitcher was made. 

All substances will become ‘without beginning (defect — 
anad1t)’ if prior (antecedent) non-existence (pragabhava) is 
not accepted. 

The absence of which, as a rule, accompanies the 
completion of an activity (e.g., making of ajar) is the prior 
non-existence (pragabhava). 


2. Posterior (emergent) non-existence (pradhvamsabhava): 
The non-existence of the jar, consequent to its destruction 
by a pestle is the posterior (emergent) non-existence. 

Due to posterior (emergent) non-existence (pradhvams- 
abhava) the effect comes to an end. The collection of 
pitcher-pieces signifies the posterior non-existence 
(pradhvamsabhava) of the pitcher which is necessarily 
destroyed on the rise of the pitcher pieces. 

Non-existence of the ‘pitcher’ after it is broken is pradh- 
vamsabhava of the pitcher. The collection of pitcher-pieces 
no more possesses the attribute ‘pitcher’ after the pitcher 
has been broken. 

All substances will become ‘without end (defect —- ananta)’ 
if posterior (emergent) non-existence (pradhvamsabhava) 
isnot accepted. 

The absence of which, as a rule, accompanies the 
destruction of an activity (e.g., destruction of a jar) is the 
posterior (emergent) non-existence (pradhvamsabhava). 


3. Reciprocal non-existence (anyonyabhava or itaretar- 
abhava): Reciprocal non-existence is expressed in the 
consciousness ‘this is not that’. 
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Reciprocal non-existence implies the non-pervasion of the 
nature of a thing in the nature of another thing; for 
instance the non-pervasion of the nature of a pitcher in the 
nature of a pillar. There is reciprocal non-existence of a 
pitcher in a pillar, as these exist. 

Reciprocal non-existence focuses on the present, i.e., on the 
present form of substances. The jar and the board are 
mutually non-existent in each other but the possibility of 
conversion of one into the other cannot be ruled out. It is 
possible that after ajar gets destroyed and takes the form of 
clay, the clay then gets transformed into a board at some 
point of time. 

All substances will become ‘pervading in everything or all- 
pervading (defect — sarvatmaka)’ if reciprocal non- 
existence (anyonyabhava or itaretarabhava) is not 
accepted. 

There is no rule which suggests that either the presence or 
absence of reciprocal non-existence (anyonyabhava or 
itaretarabhava) will bring about the accomplishment or 
destruction of an activity. There is reciprocal non-existence 
(anyonyabhava or itaretarabhava) in water and fire but 
there is no rule that in the absence of water there is fire and 
in the presence of water there is destruction of fire. 


4. Absolute non-existence (atyantabhava): Absolute non- 
existence is the non-existence of something in a substrate 
through the three times (past, present and future). Thus 
there is absolute non-existence of colour in air. 

Absolute non-existence (atyantabhdava) denies the 
existence, in all the three times, of an attribute of a 
substance in another substance — for instance the animate 
nature of the soul (jiva) cannot be found in the non-soul 
(ajiva); never ever can the soul become a non-soul and the 
non-soula soul. 
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There is absolute non-existence (atyantabhava) between 
the soul (iva) and the matter (pudgala); these two can 
never become one in the three times. Soul is existent with 
respect to its own characteristic of consciousness but 
exhibits absolute non-existence (atyantabhava) with 
respect to the inanimate nature of matter. All six 
substances (dravya) exhibit absolute non-existence 
(atyantabhava) with respect to each other; for example, 
there is absolute non-existence (atyantabhava) between 
the matter (pudgala) and the medium of motion (dharma), 
and between the space (ak@sa) and the substance of time 
(kala). These substances may mingle like milk and water, 
give room to others, but still retain their individual 
identity. 

While the time-frame of the reciprocal non-existence 
(anyonyabhava or itaretarabhava) is the present, that of 
the absolute non-existence (atyantabhava) is the past, 
present and future. 


All substances will become ‘devoid of the form of their own 
(defect - asvaripa)’ if absolute non-existence (atyant- 
abhava) is not accepted. 
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Fault in non-acceptance of prior (antecedent) non-existence 
(pragabhava) and posterior (emergent) non-existence 
(pradhvamsabhava): 


arigermife tard ura Free 
Wate T TAT WAASAATA AST Moll 


erat — yeaa ar afte arg feat sie at we aife ar-w Fer 
sme - seafd-fads - et ora @ an ale yeaa ar ag frat 
WIG dl ae Fwy ey ST - faara-fadia - St ore a1 


If prior (antecedent) non-existence (pragabhdava) is not 
accepted, a produced entity (for example, a jar or a word) will 
become ‘without beginning’ (anddi). If posterior (emergent) 
non-existence (pradhvamsabhava) is not accepted, a produced 
entity will become ‘without end’ (ananta). 
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Fault in non-acceptance of reciprocal non-existence 
(anyonyabhava or itaretarabhava) and absolute non-existence 
(atyantabhava): 


Waters deh Weaieertany | 

saa Gaara 4 caufevad Adar ei 
warned - af aeme - ae ave sata - aI 
catty fra SIC AA SAMA HA AA UW feat Hr at UH 
SS AS AS AIST Gale Sl AM! AM SIAM HA AMA 
Uh 5 Hl RR Fel A Wey (Tees) Sapa Ste ZI 


Tat at wt fet At see aa HI Aden Mead A Als Seay (HAA) 
~ Fe de UZ, SR Ge std e - eT St TMI 


If reciprocal non-existence (anyonyabhava or itaretarabhava) is 
not accepted, the substance under consideration will become 
‘pervading in everything or all-pervading’ (sarvadtmaka). If 
absolute non-existence (atyantabhava) is not accepted, the 
substance will become ‘devoid of the form of its own’ (asvariipa) 
and distinction between different substances (e.g., the animate 
soul and the inanimate matter) will not be maintained. 
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Fault in considering objects of knowledge as having ‘absolute 
non-existence’ (abhavaikanta) character — sinyavada: 


waaay waaay | 
MAA WATT A hal ATAGAUT 2M 


Maas — Ae cht Tel AM aret -— Gt Vere Hl Geen sta 
Hed Tet - AMdHMateal aw Aa A ot se aa al false aa a 
hdl ¢ Rif aera Ae (aM) H aera @ Si a aI (31779) 
Al Sk safaw wart at set saa V1 WAM H sa F tana at 
fats aan wad a aves fra VaR Ba 3? 


If it be accepted that the objects of knowledge have ‘absolute 
non-existence’ (abhavaikanata) character and their ‘existence’ 
(bhava) character is denied, cognition (bodha) and sentence 
(vakya) can no longer remain the sources of valid-knowledge 
(pramana). And in the absence of the sources of valid-knowledge 
(pramana), how can the proposed thesis (‘absolute non- 
existence’ character of an object of knowledge) be established, 
and that of the rivals repudiated? 
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Fault in accepting both, ‘absolute existence’ (bhavaikanta) and 
‘absolute non-existence’ (abhavaikanta), without mutual 
dependence: 


fated eigrearfargang | 
Ta AS aEMtaraart FT V3 


arate — st Sg A BU WR ae Sf Saw el aa ak 
ae al or fede afeaca at aa Gaal @ aif cal G ade 
Thee AA Ff fatea-ety ate S1 Sa ( STATA) WHT AT 
Tel FA WH @ RifH saradard 8 ‘ae sareg 2S US areal SI 
TaN He A AS a St Ve ZI 


Those who are hostile to the doctrine of conditional predication 
(syadvada) can also not maintain that the two attributes — viz. 
‘absolute existence’ (bhavaikdnata) and ‘absolute non- 
existence’ (abhadvaikdnata) — describe but one and the same 
phenomenon (i.e., endorsing both one-sided, independent 
standpoints — wbhayaikanta), for such a position will be self- 
contradictory. And if they maintain that the phenomena are 
absolutely indescribable (avacyataikdanta) then for them even to 
utter the words ‘the phenomenon is indescribable’ is not tenable 
as it isirrational. 
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Flawless depiction of the reality through the ‘seven-nuance 
system’ (saptabhangi): 


musa t aeaeS Hafsacaeas aq | 
AMAA ST ATTA Peat evi 


arareane - 2 oi fort | age VIA A aeq-aea Hafsad Gd-wT 
ft @, Hufsaq sad-ST St Zl St war eMtanse P ae ae-TA 
Hufsad Sve ok Hala saee-w FI 21 (Hafsad Ga 
ak saRea-ey, Hufoad sed sk saateal—-ey ae Halos 
Wd, Sad AK staaoa-w ST 21) Fa Hl Sten F aR A 
ante Bae, Gen AT 


O Lord! In your reckoning, the object of knowledge is in a way 
existing (sat); in a way non-existing (asat); in a way both existing 
and non-existing (sat as well as asat — ubhaya); and in a way 
indescribable (avaktavya) [further, as a corollary, in a way 
existing (sat) and indescribable (avaktavya); in a way non- 
existing (asat) and indescribable (avaktavya); and in a way 
existing (sat), non-existing (asat), and indescribable 
(avaktavya)|. These assertions are made in accordance with the 
speaker’s choice of the particular state or mode of the object — 
naya. 


A thing or object of knowledge has infinite characters (i.e., it is 
anekantatmaka); each character can be analyzed and grasped 


individually. Each individual character is called anaya. A naya 
thus reveals only a part of the totality, and should not be 
mistaken for the whole. A synthesis of different viewpoints is 
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achieved by the doctrine of conditional predication (syadvdda) 
wherein every viewpoint is able to retain its relative 
importance. Syddvdda consists in seven vocal statements 
adorned by the qualifying clause ‘in a way’ — sydt, also spelled 
as ‘syad’. 

When in regard to a single entity — soul, etc. — an enquiry is 
made relating to its attribute — existence, etc. — with all-round 
examination, there is a possibility of seven statements, 
adorned with the term ‘quodammodo’! or ‘in a way’ (syat). 
This is called the ‘seven-nuance system’ (saptabhangi). It 
embraces the seven limbs (saptabhanga) of assertion, the one- 
sided but relative method of comprehension (naya), and also 
the acceptance and rejection of the assertion. 


Sydadvada, which literally signifies assertion of possibili- 
ties, seeks to ascertain the meaning of things from all possible 
standpoints. Its chief merit is the anekadnta, or many-sided 
view of the object of knowledge. This, it would be seen at once, 
is most necessary in order to acquire full knowledge about any 
object. 


Things are neither existent nor non-existent absolutely. 
Two seemingly contrary statements may be found to be both 
true if we take the trouble of finding out the two points-of-view 
from which the statements were made. For example, amanisa 
father with reference to his son, and a son with reference to his 
father. Now it is a fact that he can be a son and a father at one 
and the same time. A thing may be said to be existent in a way 
and to be non-existent in another way, and so forth. Syadvada 
examines things from seven points-of-view, hence the doctrine 
is also called saptabhangi naya (sevenfold method of relative 
comprehension). It is stated as follows: 


1. The Latin word quodammodo has many meanings, mainly: ‘in a 


certain way’, and ‘in a certain measure’. 
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. Tg Aled Ua (syad-asti-eva) 
In a way it simply is; this is the first ‘nuance’, with the 
notion of affirmation. 


: Tae AST Wd (syad-nasti-eva) 
In a way it simply is not; this is the second ‘nuance’, with 
the notion of negation. 


. VAG Aaa Ua (syad-avaktavya-eva) 

In a way it is simply indescribable; this is the third 
‘nuance’, with the notion of simultaneous affirmation and 
negation. 


. Tae Set Aled WE (: syad-asti-nasti-eva) 

In a way it simply is, in a way it simply is not; this is the 
fourth ‘nuance’, with the notion of successive affirmation 
and negation. 


. AR aie Haat Ua (syad-asti-avaktavya-eva) 

In a way it simply is, in a way it is simply indescribable; this 
is the fifth ‘nuance’, with the notion of affirmation and the 
notion of simultaneous affirmation and negation. 


. PARAS AaKte Ua (sydd-ndasti-avaktavya-eva) 

In a way it simply is not, in a way it is simply indescribable; 
this is the sixth ‘nuance’, with the notion of negation and 
the notion of simultaneous affirmation and negation. 


. Me aed aed SAaAHISA Ua (syad-asti-nasti-avaktavya-eva) 
In a way it simply is, in a way it simply is not, in a way it is 
simply indescribable; this is the seventh ‘nuance’, with the 
successive notions of affirmation and negation, and the 
notion of simultaneous affirmation and negation. 
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The primary modes of predication are three — sydd-asti, 
syad-nasti and syad-avaktavya; the other four are obtained by 
combining these three. 


The phrase ‘in a way’ (syat) declares the standpoint of 
expression — affirmation with regard to own substance 
(dravya), place (ksetra), time (kala), and being (bhava), and 
negation with regard to other substance (dravya), place 
(ksetra), time (kala), and being (bhava). Thus, for a ‘jar’, in 
regard to substance (dravya) — earthen, it simply is; wooden, it 
simply is not. In regard to place (ksetra) — room, it simply is; 
terrace, it simply is not. In regard to time (kala) — summer, it 
simply is; winter, it simply is not. In regard to being (bhava) - 
brown, it simply is; white, it simply is not. And the word 
‘simply’ has been inserted for the purpose of excluding a sense 
not approved by the ‘nuance’; for avoidance of a meaning not 
intended. The phrase ‘in a way’ is used to declare that the ‘jar’ 
exists in regard to its own substance, etc. and not also in regard 
to other substance, etc. Even where the phrase is not 
employed, the meaning is conceived by knowers of it in all cases 
from the sense; just as the word ‘eva’ (ta) having the purpose of 
cutting off the non-application. 


The seven modes of predication may be obtained in the case 
of pairs of opposite attributes like eternal and non-eternal, one 
and many, and universal and particular. These pairs of 
opposites can very well be predicated of every attribute of the 
reality. In the case of contradictory propositions, we have two 
opposite aspects of the reality, both valid, serving as the basis of 
the propositions. Hence there is neither doubt nor confusion; 
each assertion is definite and clear. 


To the existence of an entity non-existence is indispens- 
able; and to its non-existence the former. And the primariness 
and secondariness of the two depends on the standpoint or 
intent. 
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When a single entity is designated by the two attributes, 
existence and non-existence, applied simultaneously as 
primary, from the impossibility of such a word, the entity is 
indescribable. The pair of qualities, existence and non- 
existence, cannot be stated together, as one thing, by the term 
‘existent’ because that is incompetent for the expression of 
non-existence. Similarly, the term ‘non-existent’ cannot be 
used because that is incompetent for the expression of 
existence. Nor can a single conventional term express that 
since it can cause presentation of things only in succession. 
From lack of all forms of expression the entity is indescribable, 
but it stands out — overpowered by simultaneous existence and 
non-existence, both applied as primary. It is not in every way 
indescribable because of the consequence that it would then be 
undenotable even by the word ‘indescribable’. It only refers to 
the impossibility of finding an idea which could include both, 
the thesis and the antithesis, at the same time. 

The remaining three are easily understood. 


That the complex nature of a real object or dravya is amenable 
to description by the seven and only seven propositions is made 
clear by Acarya Kundakunda in Pancastikéya-samgraha: 


faa ster ure seat stertet got a ated | 

wal GUAT sree Weare ugvil 

The substance (dravya), essentially, is that which is 
expressed through the seven-limbs (saptabhanga) of 
assertion. These are: in a way (sydd)! it simply is — syad- 
asti, in a way it simply is not — sydd-nasti, in a way it simply 


1. The particle ‘syad’ in a sentence qualifies the acceptance or rejection of 
the proposition or predication expressed in the sentence. It refers to a 
‘point-of-view’ or ‘in a particular context’ or ‘in a particular sense’. 
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is and in a way it simply is not — sydd-asti-ndsti, in a way it 
simply is indescribable — syad-avaktavya, and the combina- 
tions of ‘indescribable’ (avaktavya) with the first three: ina 
way it simply is and in a way it simply is indescribable — 
syad-asti-avaktavya, in a way it simply is not and in a way it 
simply is indescribable — sydd-ndsti-avaktavya, and in a 
way it simply is, in a way it simply is not and in a way it 
simply is indescribable - syad-asti-ndasti-avaktavya. 
Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-samgraha, p. 29-30. 


Acarya Kundakunda’s Pravacanasara: 


aka fr a uke fa a gate staneafafe quit ced | 
UFATUUT g Hula AeMAAMSy AV AT 12-3 


According as the substance (dravya) is viewed with regard 
to its different modes (parydaya), it may be described by the 
following propositions: 1) in a way it is (asti); 2) ina way it is 
not (nasti); 3) ina way itis indescribable (avaktavya); 4) ina 
way it is and is not (asti-ndsti); and by the remaining three 
propositions: 5) in a way it is and is indescribable (asti- 
avaktavya); 6) in a way it is not and is indescribable (n4asti- 
avaktavya); and 7) in a way it is, is not and is indescribable 
(asti-nasti-avaktavya). 
Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara - 
Essence of the Doctrine, p. 144-145. 


Acarya Samantabhadra’s Svayambhistotra: 


adore aargenters: | 
rata Ta AeeTarefargars 


( 18-17-102) 
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In your doctrine, the use of the word ‘sydd’ (meaning, 
conditional, from a particular standpoint) rules out the 
absolutistic viewpoint and demonstrates only the relative 
aspect. Others do not use such stipulation and cause their 
own destruction. 


Jain, Vijay K. (2015), 
Acarya Samantabhadra’s Svayambhistotra, p. 127. 
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The first two standpoints of saptabhangi — affirmation and 
negation: 


Wea Aa Hl Aes Teulaaqeand | 
sraea fauatara ada arafassd gui 


arararet - cqeuiig Gey - Tag, TAA, TTT aa asa - 
al saan FY Gs Valet Al Gq-Sy Ta WeEUe AGsea - Way, 
RA, Wee Ta Wa — Ht aden S ataq-w A set sitter 
HUM? aera H fava F aet pace @; tan a aA we femal oft 
wea cht rae Tet A Tent ZI 


O Lord! Who will not agree that the objects of knowledge exhibit 
the quality of existence (sat) with regard to their own- 
quaternion (svacatustaya) [own-substance (svadravya), own- 
place (svaksetra), own-time (svakdla), and own-being 
(svabhava)], and the quality of non-existence (asat) with regard 
to other-quaternion (paracatustaya) [other-substance 
(paradravya), other-place (paraksetra), other-time (parakdla), 
and other-being (parabhava)|? Without such a method of 
analysis of the reality, no object of interest can be systematically 
established. 


The positive predicate refers to the object’s own-quaternion 
(svacatustaya) and the negative predicate refers to other- 
quaternion (paracatustaya). Consider this: ‘as per the 


scripture, consciousness (wpayoga) is the own-being 
(svabhava) of the soul (jiva).’ The positive predicate will be: 
‘the soul is existent (sat) with regard to consciousness 
(upayoga) which is its own-being (svabhava).’ The negative 
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predicate will be: ‘the soul is non-existent (asat) with regard to 
non-consciousness (anupayoga) which is its other-being 
(parabhava).’ 

As another illustration, the world is eternal with regard to 
its substance (dravya); it is non-eternal with regard to the 
forms (paryaya) of substances that are seen one day and gone 
the next. 


If the object be considered existent (sat) with regard to its 
other-quaternion too, the difference between an animate 
object (jiva - soul) and an inanimate object (ajiva - non-soul, 
matter) will vanish. If the object be considered non-existent 
(asat) with regard to its own-quaternion too, everything will 
become null and void (Sunya). 
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Successive affirmation and negation (ubhaya), simultaneous 
affirmation and negation (avaktavya), and the remaining three 
limbs of saptabhangi: 


wrftagae gat werareraetferta: | 
HARTA: VARA AST: TSA: ues 


araraned -— aeg-aest ta agrea al arden G wa a faaen eA 
S sya (a) fae I-Tagma st sien S ara faaan 
SM A Her at sae H RU stacey Z1 Set VER Ad, Sa 
aM SS Uy saat al fw eu a Me de az a oft 
SUA-3 RO H SASK Batled S1 


An object can exhibit, in a way, the dual character of existence as 
well as non-existence (sat and asat - ubhaya) when asserted 
successively in regard to the elements of the quaternion; the 
same character (existence as well as non-existence), when 
asserted simultaneously, leads to a proposition that is 
indescribable (avaktavya) due to the limitation of our 
expression. The remaining three forms of assertion [existing 
(sat) and indescribable (avaktavya); non-existing (asat) and 
indescribable (avaktavya); and existing (sat), non-existing 
(asat), and indescribable (avaktavya)] arise from their own 
causes depending on the particular state or mode of the object — 
naya. 


When the object is seen successively from the two points-of- 
view — substance (dravya) and form (parydaya) — there is simple 
summing up only of the results. We can assert, without fear of 
contradiction, that soul is both eternal and non-eternal. It is 
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eternal from the substance (dravya) point-of-view and non- 
eternal from the form (parydaya) point-of-view. 


When we think of the object from both the substance 
(dravya) and the form (paryaya) points-of-view simulta- 
neously, it presents existence as well as non-existence at once, 
and as there is no word in our language except indescribability 
that can represent the idea that arises in the mind at that time, 
we express this by the word ‘indescribable’ (avaktavya). 
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Existence has invariable togetherness (avinabhava) with non- 
existence: 


aaa - wh et aay (ot) & fara ea a aR afer TA 
(fada) on aera et (aides) & ae afeaara aera %, Ta 
fe t¢ vam 4 aeei (saa-@q) 4c faa @ au 


aftrd wfaseaarfaaarercnefarar 
fasraurard arereat gat Yefaaerar ee 


(mafatH-eq) & ae stferara Gay fru tea SI 


Existence (astitva), being a qualifying attribute (visesana) of an 
entity (dharmi), has invariable togetherness (avindbhava) with 
its opposite, non-existence (nastitva). It is like presence-in- 
homologue (sadharmya), a qualifying attribute (vigesana) of the 
middle term (hetu), will have invariable togetherness 
(avinabhava) with its opposite, absence-in-heterologue 


(vaidharmya), used to highlight distinction (vyatireka). 


The middle term (hetu) has both — the association (anvaya) and 
the distinction (vyatireka) — with the major term (sddhya). 
Association (anvaya) establishes the homogeneousness 
(sadharmya), and distinction (vyatireka) the hetero- 
geneousness (vaidharmya) with the major term (sddhya). 


Association (anvaya) establishes the logical connection 
(vyapti) by positivity: “The hill is full of fire (major term) 
because it is full of smoke (middle term), as a kitchen,” — the 
presence of the major term (sddhya) is attended by the 
presence of the middle term (hetu or sadhana) — presence-in- 
homologue (sadharmya). 
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Distinction (vyatireka) establishes the logical connection 
by contrariety: “The hill has no smoke (major term) because it 
has no fire (middle term), as a lake,” — the absence of the major 
term (saddhya) is attended by the absence of the middle term 
(hetu or sadhana) — absence-in-heterologue (vaidharmya). 


Homogeneousness (sddharmya) and heterogeneousness 
(vaidharmya) are relative to each other and always go together. 
The middle term (hetu) is qualified by both —-homogeneousness 
(sadharmya) and heterogeneousness (vaidharmya). 


Smoke has invariable togetherness (avinabhava) with fire: 
smoke means existence of fire, and there is no smoke without 
fire. Fire, on the other hand, has no invariable togetherness 
(avinadbhava) with smoke as there can be fire without smoke. It 
cannot be said that fire must have smoke, and that without 
smoke there is no fire. 


But existence and non-existence have mutual (ubhaya) 
invariable togetherness (avindabhava); non-existence is always 
accompanied by existence and existence is always accompanied 
by non-existence. This is because existence and non-existence, 
both, are qualifying attributes (vigesana) of the same 
substratum, i.e., the entity (dharmi). 
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Non-existence has invariable togetherness (avinabhava) with 
existence: 


afta Ufateaarsteararernefatar 
fastaurageret gatstefaaerar 122i 


aaa - wh et ae (at) A fasroot eM 8 aera Ta ares 
water ates a4 & ore ster Gary fer teat @, ae fer 2g 
var Faget (cafta—eq) ate faaen @ aerel (sraa-2q) F 
ey Safer Geary fae ted Z1 


Non-existence (nastitva), being a qualifying attribute (vigesana) 
of the entity (dharmi), has invariable togetherness (avinabhava) 
with its opposite, existence (astitva). It is like absence-in- 
heterologue (vaidharmya), a qualifying attribute (vigesana) of 
the middle term (hetu), will have invariable togetherness 
(avinabhava) with its opposite, presence-in-homologue 
(sadharmya), used to highlight association (anvaya). 


Verse 19 


An entity, expressible by word, possesses both the characters -— 
existence and non-existence: 


facrerafatearcan faeter: yer: | 
MATA AMT SATSATFATATUTAT VFI 


wrarenet — faster (af a var) fada—en ik ufrdea—wn stat 
Rite ae wee a faa sia 21 a fH Gea a at aden Ae a 
Sq-ST (SIA) ot ear S SI egw (state) Ht ata z1 


The entity qualified (vigesya), being expressible by word, must 
possess the characters existence (astitiva or vidheya —- 
affirmative) as well as non-existence (ndstitva or pratisedhya — 
negative). This is akin to the fact that depending on what is to be 
proved of the major term (sadhya), a reason can be a legitimate 
middle term (hetw) and also not alegitimate middle term (ahetuw). 


When the hill is full of fire, smoke is a hetu, able to establish the 
particular attribute of the sadhya. But when the hill is full of 
snow, smoke is an ahetu, unable to establish the particular 
attribute of the sadhya. Thus, smoke has both the attributes — 
hetu and ahetu — depending on the attribute of the major term 
(sadhya) under consideration. 


In the same way, an entity, expressible by word, possesses 
both the characters — existence and non-existence — depending 
on the point-of-view. Existence is from one point-of-view 
(substance — dravya), and non-existence from another point- 
of-view (mode - paryaya). Existence and non-existence are the 
qualifying attributes (vigesana) of the entity qualified (vigesya). 
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The remaining nuances (limbs) of saptabhaingi also fit 
appropriately in the naya scheme: 


WITS Wea AMATATATA: | 
ao alvatguenstt Wry Aa VAT Roll 


AMT — Ba AA H STAR We At - Heafsaq setae, 
Hosa Wd SR saa, Hafsad sad sik Hater, TT 
HUSA Md, SAL AR serves — aH ot ee ce afew! S AAs | 
(AQ-Ta SAHA SA Hh ART) BI VW A fHat War 
opt fate Tet SI 


The remaining nuances of saptabhangi — simultaneous 
affirmation and negation (indescribability); affirmation and 
indescribability; negation and indescribability; and affirmation, 
negation and indescribability — should also be understood in 
respect of appropriate state or mode of the object (naya). O Lord 
of the Sages! There are no contradictions in your doctrine [of 
non-absolutism (anekantavada)]. 


It has been established that existence is not contradictory to 
non-existence and existence as well as non-existence are 
possible in a single entity. In the same manner, indescribability 
also, consisting of simultaneous affirmation and negation, has 
no mutual contradiction. The whole seven-nuance view, a 
combination of the triad of nuances defined as existence, non- 
existence, and indescribability, has no contradictions 
whatsoever when viewed in light of the doctrine of non- 
absolutism (anekantavada). 


How is the association of these seemingly contradictory 
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attributes — existence and non-existence, one and many, 
eternal and non-eternal, universality and particularity, etc. — 
possible in a single entity? This is possible when the statement 
is conditioned by differences of conditions — delimitants or 
part-aspects. Non-existence in existent things is not 
contradictory when conditioned by differences of conditions. 
In the same way, existence and indescribability are not 
contradictory. Existence does not occur with avoidance of non- 
existence, nor does non-existence occur with avoidance of 
existence. Contradiction would be if existence and non- 
existence were to be with one (same) condition. Existence has 
one condition, and non-existence another. Existence is with 
respect to own form and non-existence with respect to the form 
of another. 
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Relative existence of both, affirmation and negation, make it 
possible for an object to perform activity: 


ua fathead | 
Aft Sat Ger ret aferarearrahay: uRVn 


ararare — sa var fafa sik free & gro at ag (ate) sraftera 
wat @ - wai saan a agg @ (aden afer aT aden 
aaa S Freitas sel S) - aet stefan al HS arett ect 
@, TIM Fat! Car a AA RH aed AR SRN SRT S St Hes aT 
fo Sl AMI Ta @ ae Fel SAAT 


An object (artha) which is either absolutely existent (affirmation 
—sat, vidhi) or absolutely non-existent (negation — asat, nisedha) 
is incapable of performing activity (artha-kriya); only with the 
relative presence of both, existence and non-existence, it 
becomes capable of performing activity. It is not possible for an 
absolutely existent or absolutely non-existent object to perform 
activity even on the availability of appropriate extrinsic and 
intrinsic causes. 


The activity of an object is called the artha-kriya. The loss of its 
previous form and emergence of the new form, together, is 
called the parinama. The artha-kriya is possible only in objects 
which exhibit both, the general (samanya — dravya) as well as 
particular (visesa — paryaya), attributes. It cannot exist only in 


dravya or only in paryaya. An object must have both, the 
general as well as the particular attributes; without dravya 
there is no paryaya and without parydya there is no dravya. 
Without any of these two, the object becomes a non-object 
(avastu) and hence not a subject of valid-knowledge (pramana). 
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Each attribute of the entity is different from the other; the point- 
of-view determines the primary or secondary nature of the 
attribute: 


a isa varat afforsaaedur: | 
MAFAATAT VATA ATTA UI 


aaa - stad ore oat at dees ot Uh fT St ISA aT 
fau SU Sal @1 AN SA aT AS Ue a HOV SH eS aT at 
Udifa Sea Baa tw a ett SI 


Each individual attribute (dharma) of an entity (dharmi), 
having infinite attributes, carries with it a particular meaning. 
When one attribute is treated as the primary attribute, the other 
attributes stay in the background as the secondary attributes. 


Acarya Umasvami’s Tattvarthasiitra: 


sifqarafaatee: iy-3201 


The seemingly contradictory attributes (dharma) are 
established from the points-of-view, whether primary 
(arpita) or secondary (anarpita). 


The substance has infinite attributes (dharma). The particular 


attribute (dharma) under consideration and, therefore, 
primary (mukhya) as per the need of expression, is called 
‘arpita’ or ‘upanita’. The other attributes (dharma), not under 
consideration and, therefore, secondary (gauwna) as per the 
need of expression, are called ‘anarpita’. This means that 
though other attributes are present in the substance but since, 
at that particular time, are not under consideration, these are 
secondary attributes. Thus, depending on the point-of-view, 
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contradictory attributes are established in a single substance. 
For instance, there is no contradiction in the same person 
Devadatta being a father, a son, a brother, a nephew, and so on. 
In each case, the point-of-view is different. From the point-of- 
view of his son he is a father, and from the point-of-view of his 
father he is a son. Similarly with regard to his other 
designations. In the same manner, from the point-of-view of its 
general (samdnya) qualities, the substance (dravya) is 
permanent (nitya). From the point-of-view of its specific 
(vigesa) qualities - the modes - the substance (dravya) is 
impermanent (anitya). Hence there is no contradiction. These 
two, the general (samanya) and the specific (vigesa), are the 
two points-of-view that reconcile apparent contradictions and 
make possible worldly intercourse. 
Jain, Vijay K. (Ed.) (2018), 
Acarya Umasvami’s Tattvarthasttra, p. 215-216. 


Objects possess infinite attributes and may be conceived from 
as many points-of-view; i.e., objects truly are subject to all- 
sided knowledge (possible only in omniscience). What is not 
composed of infinite attributes, in the sphere of the three 
times, is also not existent, like a ‘sky-flower’. To comprehend 
the object from one particular standpoint is the scope of naya 
(the one-sided method of comprehension). Naya comprehends 
one specific attribute of the object but pramana comprehends 
the object in its fullness. Pramana does not make a distinction 
between substance and its attributes but it grasps the object in 
its entirety. But naya looks at the object from a particular 
point-of-view and gives emphasis to a particular aspect of the 
object. 


Both pramana and naya are forms of knowledge; pramana 
is sakaladega — comprehensive and absolute, and naya is 
vikaladesga — partial and relative. A naya looks at the object 
from a particular point-of-view and presents the picture of it in 
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relation to that view; the awareness of other aspects is in the 
background and not ignored. 

Anaya is neither pramana nor apramana (not pramana). It 
is a part of pramana. A drop of water of the ocean cannot be 
considered the ocean nor the non-ocean; it is a part of the 
ocean. Similarly, a soldier is neither an army, nor a non-army; 
but a part of the army. The same argument goes with naya. A 
naya is a partial presentation of the nature of the object, while 
pramana is comprehensive in its presentation. A naya does 
neither give false knowledge nor does it deny the existence of 
other aspects of knowledge. There are as many naya as there 
are points-of-view. 


49 


Aptamimamsa 


The seven-nuance system (saptabhangi) should also be applied in 


case of other duals like one and many: 


Vartnanceraanra atstad | 
Uiret aferiteat aetafeenta: RBI 


arene — ait aa-frgo (aa-fagmee) & Sra Fa Bla VT ae 
Uierat cht SPT At UaH-ste sie TA-aTeH A Aa Hh SEAR AST 


me feu! 


Those proficient in the scheme of the naya (viewing an object 
from a particular point-of-view) should apply the seven-nuance- 
system (saptabhangi) to other dual attributes like one (eka) and 


many (aneka). 


Objects of knowledge exhibit the quality of one (eka) as well as 
the quality of many (aneka). Oneness (ekatva), being a 
qualifying attribute (vigesana) of an entity (dharmi), has 
invariable togetherness (avindbhdava) with manyness 
(anekatva). Manyness (anekatva), being a qualifying attribute 
(vigesana) of the entity (dharmi), has invariable togetherness 
(avinabhava) with oneness (ekatva). An object can exhibit, in a 
way, the dual character of oneness (ekatva) as well as manyness 
(anekatva) when asserted successively in regard to the 
elements of the quaternion; the same character (oneness as 
well as manyness), when asserted simultaneously, leads to a 
proposition that is indescribable (avaktavya) due to the 
limitation of our expression. The remaining three forms of 
assertion [oneness (ekatva) and indescribable; manyness 
(anekatva) and indescribable; and oneness (ekatva), manyness 
(anekatva), and indescribable)] arise from their own causes 
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depending on the particular state or mode of the object —naya. 


The naya scheme, applied to a pitcher: the pitcher is, in a 
way, one (as a substance), and also, in a way, many (as modes). 
The substance (dravya) of clay, exhibiting permanence 
(dhrauvya), runs through all modes; however, modes (paryaya) 
keep on changing due to origination (utpdda) and destruction 
(vyaya). 
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Section 2 


fedta uftase 


Fault in the doctrine of absolute non-dualism (advaita-ekanta): 


agdararasts et Yel fret | 
IO Raa A LAAT WATT UR 


arrest - sede vat W oral six farsi ar te at yeaa 
fas (ere fear 34 aren ae) @ ae fate al wre Sle 21 fee 
TH ot arg wh Ben shel (sae) @ ae a STH S SH AT 
Zl Hd eI 


The doctrine of absolute non-dualism (advaita-ekdanta) suffers 
from contradiction as it denies the duality of factors-of-action 
(karaka) and action (kriyd), as ascertained directly by cognition; 
it is not possible for an object to get produced out of itself. 


In this verse we come to the Advaita-Vedanta doctrine which 
holds that Brahma, often described as ‘Existence-Thought- 
Bliss’ (sat-cid-ananda) is the sole reality, the world being a 
product of illusion (maya) or ignorance (avidyd). All different 
things are manifestations of Brahma; only the one eternally 


undivided Brahma exists. The doctrine justifies an ultimate 
non-reality of the world of things (vastu-prapanca) found in the 
triple universe as being appearance (pratibhasa) through the 
power of illusion (m@ya) or ignorance (avidyda). 


Factors-of-action (karaka) comprise the doer (karta), the 


52 


Verse 24 


activity (karma) and the instrument (karana), etc. Action 
(kriyd) consists in changes that are termed as coming and 
going, motion and stillness, origination and destruction, eating 
and drinking, contraction and expansion, etc. 

Duality between the factors-of-action (karaka) and the 
action (kriyd) is seen in everyday experience. This universally 
observable cognition goes against the doctrine of absolute non- 
dualism (advaita-ekanta). 

Without the instrumentality of the factors-of-action 
(karaka) and the action (kriya), it is also not possible to account 
for the production of an absolutely non-dualistic object; it can 
certainly not get produced by itself. 


If illusion (maya) is something ‘existent’, distinct from 
Self-Brahma, then reality is established as dual, setting an axe 
at the root of the Advaita doctrine. If illusion (mdyd) is 
something ‘non-existent’ but capable of producing effects, 
there is contradiction within own statement, as in the phrase ‘a 
barren mother’. A woman who gives birth to a child is a mother 
and barren is the opposite thereof; if mother, how barren? 


Acarya Amrtacandra’s commentary on Acdrya Kundakunda’s 
Pravacanasara!, explains the sixfold factors-of-action 
(karaka) from the empirical as well as the transcendental 
points-of-view: 

Factors-of-action (karaka) are of six kinds: 1) the doer 
(karta), 2) the activity (karma), 3) the instrument (karana), 4) 
the bestowal (sampradana), 5) the dislodgement (apadana), 
and the substratum (adhikarana). Each of these is of two 
kinds: empirical sixfold factors-of-action (vyavahara 
satkaraka) and transcendental sixfold factors-of-action 


1. See, 4. Faletetet (fa. F. 1969), sttaeRaeR-araretetera: 


Yaatan:, ATs 1, Ma 16, Fs 21-22. 
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(nigcaya satkaraka). When the accomplishment of work is 
through external instrumental causes (nimitta karana) it is 
the empirical sixfold factors-of-action (vyavahara satkaraka) 
and when the accomplishment of work is for the self, in the self, 
through the self as the material cause (upaddana karana), it is 
the transcendental sixfold factors-of-action (nigcaya 
satkaraka). The empirical sixfold factors-of-action (vyavahara 
satkaraka) is based on what is called as uwpacara asadbhita 
naya and, therefore, untrue; the transcendental sixfold 
factors-of-action (nigcaya satkaraka) is based on the self and, 
therefore, true. Since every substance (dravya) is independent 
and is not a cause of either the creation or the destruction of 
other substances, the empirical sixfold factors-of-action 
(vyavahara satkaraka) is untrue. And since the transcendental 
sixfold factors-of-action (nigcaya satkaraka) accomplishes the 
work of the self, in the self, through the self, it is true. 


An illustration of the empirical sixfold factors-of-action 
(vyavahara satkaraka) can be as under: the independent 
performer of the activity, the potter, is the doer (karta); the 
work that is being performed, the making of the pot, is the 
activity (karma); the tool used for the performance of the 
action — the wheel — is the instrument (karana); the end-use of 
the work performed — the storage vessel — is the bestowal 
(sampradana); the change of mode from one state to the other, 
from clay to pot, is the dislodgement (apdddna); and the 
bedrock of activity, the clay, is the substratum (adhikarana). In 
this case, the doer (kartd), the activity (karma), the instrument 
(karana), the bestowal (sampradana), the dislodgement 
(apaddna), and the substratum (adhikarana) are different 
entities and, therefore, the empirical sixfold factors-of-action 
(vyavahara satkaraka) is established only from empirical 
point-of-view and not true. 


The transcendental sixfold factors-of-action (nigcaya 
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satkaraka) takes place in the self and, therefore, true. The soul 
established in its Pure Self (through suddhopayoga) attains 
omniscience (kevalajfiana) without the help of or reliance on 
any outside agency (such a soul is appropriately termed self- 
dependent or svayambhi.). Intrinsically possessed of infinite 
knowledge and energy, the soul, depending on self, performs 
the activity of attaining its infinite knowledge-character and, 
therefore, the soul is the doer (karta). The soul’s concentration 
on its own knowledge-character is the activity; the soul, 
therefore, is the activity (karma). Through its own knowledge- 
character the soul attains omniscience and, therefore, the soul 
is the instrument (karana). The soul engrossed in pure 
consciousness imparts pure consciousness to self; the soul, 
therefore, is the bestowal (sampraddna). As the soul gets 
established in its pure nature at the same time destruction of 
impure subsidential knowledge, etc., takes place and, 
therefore, the soul is the dislodgement (apdddana). The 
attributes of infinite knowledge and energy are manifested in 
the soul itself; the soul, therefore, is the substratum 
(adhikarana). This way, from the transcendental point-of- 
view, the soul itself, without the help of others, is the sixfold 
factors-of-action (nigcaya satkaraka) in the attainment of 
omniscience through pure concentration (Suddhopayoga). 


Jain, Vijay K. (2018), Acaérya Kundakunda’s Pravacanasara — 
Essence of the Doctrine, p. 21-23. 
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Absolute non-dualism cannot explain dualities like virtuous and 
wicked activities, and their fruits like merit and demerit: 


aigd weigd cieegd AT Ta | 
fanstaenga A Bie aeateagad AAT UuRee I 


arareane - sigd warat F eH-ga - BN SiR ary HH, Wasa - 
Qua-By sik WIT Hel, Ch-ga - Feel SI Ue Fel aad 
i Sth we fan sik stfsen ar Sa Ga Sey IK Ha aT ga ht fas 
wel ad ZI 

(If this doctrine of absolute non-dualism (advaita-ekdanta) be 
accepted —) There will be no duality of activities (karma) — 
virtuous (Swbha) and wicked (asubha), of fruits (phala) of 
activities — merit (punya) and demerit (papa), of abodes of 
existence — this world (ithaloka) and the other (prior and next) 


world (paraloka), of knowledge (vidya) and ignorance (avidya), 
and of bondage (bandha) and liberation (moksa). 


The duals that are mentioned in this verse negate the doctrine 
of absolute non-dualism. 

The doctrine of non-dualism (advaita) itself expounds 
dualism as in the two statements, ‘All this is the primeval 
Person’, and ‘All this surely in truth is Brahman’. So, even the 
scripture does not establish non-dualism. 


Non-acceptance of one component of any of these duals 
entails the negation of the other component too since one 
cannot exist without the other. The entity defined as a non- 
dual Person in the doctrine is not within the range of 
demonstration. 
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There is obvious contradiction if non-dualism is established with 
the help of a middle term (hetu): 


saga Bt TATA: | 
tan aig fatssd arearad a fee ure 


arreanret — afe wer wie far siga at fats tg & ar al ad 2 a 
eq (SA) SR Tes H UG S ga Al fas HI WaT sat V1 sik 
afe @q & fart ated at fats at ort 2 al en carers S ga HT ott 
Fars vet Bt Get? 


If we undertake to establish this doctrine of absolute non- 
dualism (advaita-ekanta) with the help of the middle term (hetu) 
[also called reason (sadhana) or mark (linga)], there is bound to 
be duality because the middle term (hetw) will have a predicate — 
the major term (saddhya or ling). If it be established without the 
help of the middle term (hetu) by mere speech, in that case, can 
the contrary view (absolute dualism), too, not be established by 
mere speech? 


The minor term, locus or abode (paksa) is that with which the 
reason or middle term (hetu) is connected, and whose 
connection with the major term (sadhya) is to be proved. The 
minor term (paksa) is related to the major term (sddhya) 
through their common relation to the middle term (hetu). Ina 


proposition (pratijfia) the subject is the minor term (paksa), 
and the predicate the major term (sddhya or ligt). 

In an inference (anumdna) for the sake of others, the minor 
term (paksa), etc., must be explicitly set forth. In non-scholarly 
discussion, the following is the sequence of assertion: 


1. “This hill (minor term) is full of fire (major term).” — 
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pratijfia : proposition; statement of that which is to 
be proved. 

2. “Because it is full of smoke (middle term).” — hetu : 
statement of the reason. 

3. “Whatever is full of smoke is full of fire, as a 
kitchen.” — drstanta and udaharana : the general rule 
or pattern expressed through an example. 

4. “So is this hill full of smoke.” upanaya : 
recapitulation of the middle term (hetw). 

5. “Therefore this hill is full of fire.” nigamana : 
recapitulation of the proposition (pratijfida). 


The hetu or the reason consists in the statement of the 
mark or the sign (linga) which being present in the subject or 
the minor term (paksa) suggests that the latter possesses a 
certain property predicated of it. It is the assertion of the 
middle term (hetu) by which the relation or not of the minor 
term (paksa) to the major term (saddhya) is known. While the 


proposition. 

There is inseparable connection (vydpti) between the major 
term (sddhya) and the middle term (hetu). In other words, 
there is inseparable presence of one thing in another, e.g., no 
smoke without fire. Absolute non-dualism loses its essential 
characteristic the instant a middle term is employed to 
establish it as there is inseparable connection between the 
major term (sddhya) and the middle term (hetw). If from the 
middle term (hetw) there should be establishment of non- 
duality, there would be duality of the middle and major terms. 
If non-duality is established without the middle term why not 
establish it by mere speech? And, if established by mere speech, 
without the middle term, there is no problem in establishing its 
opposite too, i.e., dualism, likewise. 
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Non-dualism is inseparably connected (avinabhavi) with dualism: 


aga a far gaedaha ta7 | 
Girt: uate + ufateared aaa een 


ararared - fra var a ed & fat seq ael ea @ sat van a 
fd ch feat Sed Tet St Gera eI Hel At Gat (AHaTel) Hr Uiada 
(free) ufates & fast aet aaa eI 


As there can be no non-reason (ahetu) without the presence of a 
middle term or reason (hetu), similarly there can be no non- 
dualism (advaita) without the presence of dualism (dvaita). The 
denial of a word-denoted-entity (samjri) is nowhere seen 
without the real existence of the thing that is used for denial. 


The existence of a reason (hetu) is necessarily accompanied by 
the existence of a non-reason (ahetw). Smoke is a reason (hetu) 
for establishing the existence of fire but a non-reason (ahetu) 
for establishing the existence of water. Also, for establishing 
the existence of fire, smoke is a reason (hetu) and water is a 
non-reason (ahetu). 


The word dualism (dvaita), which is countered or denied by 
non-dualism (advaita), must have real connotation to be able 
to fit the task. Even when we express non-existence with the 
phrase ‘sky-flower’ it clearly connotes the existence of the 
entity ‘flower’. 
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The doctrine of ‘absolute separateness’ is faulted: 


Wares yaa Fat 
yard 7 yaad MetHeat Ta AT: UuRe It 


arararel — yer val FY (ae -aea Hl Uh Gen S Teton fH 
OA) We Soot @ fee ae aoa’ BA TOT’ Yor S STAT aTGTA| 
ate sTgerey St Yaa Hl UT et set tet! SIR ale garg a oft 
Geers A cl TT Al aaa f lf ‘qo’ wH Vd eu st oH 
Taal F fied aT Tar @ ak aa UTR Varel UH sat S aT, 
Sl oa | 


If one maintains that objects are possessed of the character 
‘absolute separateness’ (prthaktva-ekdanta) — declaring every 
object as absolutely different from all other — the question arises 
as to whether, in light of the character of absolute separateness, 
the substance and its qualities are considered non-separate or 
separate. If these be held as non-separate then the character of 
absolute separateness gets repudiated. If these be held as 
separate then too the character of absolute separateness cannot 
be maintained since such so-called ‘separate’ qualities are seen 
to reside in many objects making them ‘non-separate’. 
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If oneness (ekatva) is denied absolutely, phenomena like series of 
successive events (santana) become untenable: 


dam: BAeraya ares at PRT: | 
Wawtava aad + weHahtad rei 


amare — wad & aa FY (ae vaca ar aden a feat Ie) 
WAM, Fae, weet ak tere Frag ¢ (fase a aA 
Sid ¢) SA Ba Gl Ht se St ST 


If the reality of oneness (ekatva) — different units of a substance 
forming a composite — is absolutely denied (and thus subscribing 
to the doctrine of absolute separateness) then authentic 
phenomena like series of successive events (santana), aggregate 
of qualities in a single object (samudaya), similarity between two 
objects (sadharmya), and birth following death or trans- 
migration (pretyabhava), would become untenable. 


The Buddhists do not accept oneness (ekatva) — they subscribe 
to the doctrine of momentariness (ksanikatva) — but believe in 
the four phenomena mentioned in the verse. 


The term ‘series of successive events’ (santana) is used by 
the Buddhist maintainers of momentariness to account for the 
continuity constituting the substance. However, just as the 
tree has no existence without the root, the above mentioned 
four phenomena cannot exist without accepting the reality of 
oneness (ekatva). 
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Fault in considering the knowledge (jfidana) as absolutely different 
from the object of knowledge (jiieya): 


wart a fist aart ware fgensera | 
waar wet ta aheravea A HITT UgZ0ll 


ware - (aden yada ol aa -) ae an a 
Ud ares al aden a ot Ja A ys AT wae a a i Sa ST 
Fad St VT seat Sat cr St sara sett V1 S ATS! BTA Ba 
SU Wel H el aA H AGL EM WW (aN aa 4) afatr ak 
aR feet ot aa ar afkaca Ha GA THT e? 


If the knowledge or cognition (jfidna) be considered absolutely 
different, even in terms of its nature of ‘being’ (sat), from the 
object of knowledge (jfieya) then both, the knowledge (jfidna) 
and the object of knowledge (jfieya) turn out to be ‘non-beings’ 
(asat); the knowledge (jfidna) becomes a ‘non-being’ being 
different from the object of knowledge (jfieya) which is accepted 
to be a ‘being’ (sat), and without the instrument of knowledge 
(jfiana) the object of knowledge (jfieya) too becomes a ‘non-being’ 
(asat). O Lord ! In the absence of knowledge (jfiana) how can the 
existence of any external or internal objects of knowledge (jfieya) 
be proved by those opposed to your views? 


Verse 31 


Fault in considering words as capable of describing only the 
general (samanya) attributes of a substance: 


arrarat frisaret faster arsfrerere | 
aaa Fea Get Fre: 13201 


aaa — ae at & Aa A eR GI I He HU Sill 
(Saal ASTAITER) Beal S ore fasta pr He Aet ara ZI fala 
Hh AMa FAAS Hl at safeaca ae Ga SSR GST @ fae 
@A G SAR-ofaaeh GAS GA St St Gerd FI 


In the doctrine of others, words can describe only the general 
(samanya) attributes of a substance and not the specific (vigesa) 
attributes. [In the absence of the specific (visega) attributes, the 
general (samadnya) attributes too become nonentity; therefore, 
words, which can describe only the nonentity, too become 
nonentity.] Upon accepting the general (samdnya) attributes as 
nonentity, all words become false. 


Just as the two mutually supportive causes, the substantial 
cause (upddana karana) and the instrumental cause (nimitta 
karana), result in the accomplishment of the desired objective, 
in the same way, two kinds of attributes in a substance — 
general (sa@mdnya) and specific (vigesa) — ascertain its 


particular characteristic (naya) depending on what is kept as 
the primary consideration for the moment while keeping the 
other attributes in the background, not negating their 
existence in any way. 


All objects have two kinds of qualities - the general 
(samanya), and the specific (vigesa). The general qualities 
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express the genus (jati) or the general attributes, and the 
specific qualities describe the constantly changing conditions 
or modes. In a hundred pitchers, the general quality is their 
jar-ness, and the specific quality is their individual size, shape 
or mark. 

Dravya refers to a general rule or conformity. That which 
has the dravya as the object is the general standpoint 
(dravyarthika naya). Paryaya means particular, an exception 
or exclusion. That which has the paryaya as the object is the 
standpoint of modifications (paryayarthika naya). Whatever 
condition or form a substance takes, that condition or form is 
called a mode. Modes partake of the nature of substance, and 
are not found without the substance. 
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Fault in accepting both, absolute ‘non-dualism’ (advaita-ekanta) 
and absolute ‘separateness’ (prthaktva-ekanta), without mutual 
dependence: 


fated eaigrearafargarg | 
sara saermttareaata FTI BVM 


ararane - (sia wera Sit yerea-ward Sat A serrate 
alg teat) Vi Sage S BU VER ae Sf Sah Fel sige sik 
aes Sal Hl SAAS (WHT) Fel GA Gal @ Rif Sat H 
aden wares ar A fate-aty ona 1 sareta ( streeTaT) 
Wht Yt ael Ga Gea & Rife sareadard 4 ‘ae stareq 2’ TS 
a Hl WaT HE G As aes Sl SAT eI 


(Upon realization of the flaws of the two views individually —) 
The enemies of your doctrine of syaduada can also not maintain 
that the two views - viz. ‘absolute non-dualism’ (advaita-ekanta) 
and ‘absolute separateness’ (prthaktva-ekanta) — describe one 
and the same phenomenon; it is impossible since the two views 
are self-contradictory (like ‘the child of a barren woman’). If 
(upon realization of the flaw of this position) they proclaim that 
the phenomenon is absolutely indescribable (avdacyataikanta) 
then, having described reality as ‘indescribable’, it becomes 
describable and their stand gets refuted (only a non-reality can 
be said to be indescribable). (Syadvadda characterizes a 
phenomenon as ‘indescribable’ only in the sense of 
inexpressibility of the state of simultaneous affirmation and 
denial of the proposition; the phenomenon is a reality but due to 
the limitation of the language it cannot be expressed. ) 
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With mutual dependence, separateness (prthakitva) and non- 
dualism or oneness (ekatva), become reality: 


BAA UTA Wa GANA: | 
aedet Yaad wT ate: Ue BAT 330 


arrears — wer fda yaaa sik wad cel tga a sag 
(WaKI sae ¢ upafa da ow; wa sag 
yaaa 4 W)| Ward sik yea Edea-w A fade Ha 
SH A Sat VaR seas al ore Sf BS fH Ue (2g) WH EAR 
of a Sal & art arte Ht eI 


Considered independent of each other, the two views of 
separateness (prthaktva) and non-dualism or oneness (ekatva) 
become fictitious or non-reality. [Separateness (prthaktva) 
becomes a non-reality without it being considered in relation to 
non-dualism (ekatva), and non-dualism becomes a non-reality 
without it being considered in relation to separateness 
(prthaktva)]. In fact, an object is characterized by oneness as well 
as separateness just as a single reason (sddhana, hetu) is 
characterized by one as well as many attributes. 


The reason or middle term (sadhana, hetu) is defined as that 
which cannot exist except in connection with that which is to 
be proved, the major term (sddhya). Thus, it has invariable 
togetherness (avinabhava) with the major term (sddhya). But 
it has other attributes too. Consider this: “This hill (minor 
term, locus or abode — paksa) is full of fire (major term — 
sadhya) because it is full of smoke (middle term or reason — 
sadhana or hetu), as in the kitchen (homogeneous example — 
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sapaksa)”. Here smoke (hetw) exists in relation to the hill — 
paksa-dharmatva — and it also exists in relation to the kitchen — 
sapaksa-sattva. Also, “Whatever is not full of fire (major term — 
sddhya) is also not full of smoke (middle term or reason — 
sadhana or hetu), as a pond (heterogeneous example — 
vipaksa)” —vipaksa-vyaurtti. (see, Note below.) 


According to Buddhist logicians, the true hetw should possess 
the following three characteristics: 


i) itshouldbe present in the paksa, 
ii) itshould also exist in the sapaksa, and 
iii) it should not be found in the vipaksa. 


The paksa has already been explained to mean the sddhya 
and its abode, the dharmi; but sapaksa is the place where the 
sadhana and sddhya are known to abide in some already 
familiar instance, while vipaksa embraces all other places 
where the very possibility of the existence of the sadhya is 
counter-indicated. 

Illustration: 

This hill (paksa) is full of fire, because it is full of smoke; 

Whatever is full of smoke is full of fire, as a kitchen 

(sapaksa); 

Whatever is not full of fire is also not full of smoke, as a 

pond (vipaksa). 

Excerpted from: 
Jain, Champat Rai (1916), 
Nyaya — The Science of Thought, p. 50. 


Note: 

The subject-of-inference (paksa) is the possessor-of-the- 
attribute (dharmi) whose attribute (dharma) is yet to be 
determined. The subject that has similar attribute as the 
possessor-of-the-attribute (dharmi) is called the corrobora- 
tive-subject (sapaksa). The means (hetu, sadhana) serves its 
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purpose when it exists in the subject-of-inference (paksa) and 
in the corroborative-subject (sapaksa). 

The unconstrained (anaikantika) [or transgressive (vyabhi- 
cari)] means (hetu, sadhana) exists not only in the subject-of- 
inference (paksa) and in the corroborative-subject (sapaksa), 
but also in the opposite (vipaksa) of the object-to-be-proved 
(sadhya). 

Such unconstrained (anaikantika) means (hetu, sadhana) is of 
two kinds: 1) that certainly exists in the opposite (vipaksa) — 
nigcita-vipaksavurtti, and 2) whose existence in the opposite is 
doubtful -sankita-vipaksavrtti. 


Jain, Vijay K. (2021), 
Acarya Manikyanandi’s Pariksamukha Sitra - 
Essence of the Jaina Nyaya, p. 177. 
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Flawless establishment of separateness (prthakiva) as well as 
non-dualism or oneness (ekatva) in an entity: 


aaa ade yergenfetad: | 
Mavafaqaarawnrsqganea4wnvwredad gw 


Waraes - a-seaca F GAMA SM HI atten F Ga stare eres 
Un @ a ee Me H Ae SG ath (GaR) ST! FS sta eg Ae 
at faaan @ srp—wy Stk ite at fae A UH-wT ala 2, sat 
Yar Wa waa Fae at faaen S yaa sik ade al face a 


Uae Faed eI 


With reference to the attribute of universal character of ‘being 
or existence’ (sat, astitva) all substances exhibit oneness or unity 
while with reference to their specific root-substance, etc. [sub- 
stance (dravya), place (ksetra), time (kala) and manifestation 
(bhava) these exhibit separateness or distinction; this is just as 
a specific reason (sadhana, hetu) is one when it is employed in 
entirety and many when its divisions are emphasized by the 
speaker. 


Acarya Kundakunda’s Pancdastikaya-samgraha: 
TM Aaa Bae SOTAISaTaT 
MTT AasaKa Fate Wat cl 


The existence (sattda, sat, sattva) is the differentia of all 


objects (vastu, padartha). Existence has universal attrib- 
ute; it gets transformed into infinite modes (paryd@ya); it is 
with origination (utpdda), destruction (vyaya) and perma- 
nence (dhrauvya); it is one [from the point-of-view of 
general-existence (sattasamanya or mahasatta)]; and it is 
accompanied by its antithesis (pratipaksa). 
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The object (vastu) is existing (sat) with regard to own- 
substance (svadravya), own-space (svaksetra), own-time 
(svakdla), and own-nature (svabhava) but is non-existing 
(asat) with regard to other-substance (paradravya), other- 
space (paraksetra), other-time (parakdla), and other-nature 
(parabhava). The general-existence (mahasatta) that is found 
in all substances has its antithesis (pratipaksa) in the 
particular-existence (avadntarasatta) that is found in one 
particular substance. The general-existence (mahdsatta) that 
is found at all times and in all modes has its antithesis as the 
particular-existence (avdntarasatta) that is found at one time 
and in one mode. The general-existence (mahasatta) that has 
all three marks, origination (utpdda), destruction (vyaya) and 
permanence (dhrauvya), has its antithesis in the particular- 
existence (avantarasatta) that has only one mark of origination 
or destruction or permanence. The general-existence 
(mahasatta) is from the pure generic-point-of-view (suddha 
samgraha naya)!. The particular-existence (avdntarasatta) is 
from the impure generic-point-of-view (asuddha samgraha 
naya) and also from the empirical- or systematic-point-of-view 
(vyavahara naya)2. 
Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-samgraha, p. 18-20. 


Reason (sadhana, hetu) is one but when employed in an 
inference (anumdna) it can be used in two ways: as an agent 
(karaka - that from which a thing is made, like clay from which 


1. The generic-point-of-view (samgraha naya) comprehends different 
substances, belonging to the same class, under one common head. 

2. The division of the reality or the objects comprehended by the generic- 
point-of-view (samgraha naya), in accordance with the rule, is the 
systematic-point-of-view (vyavahara naya). 
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a pitcher is made), or as a source of knowledge (jfiapaka — that 
which makes a thing known, like smoke leading to the 
knowledge of fire). Reason (hetw) is also classified as exhibiting 
paksa-dharmatva, sapaksa-sattva or vipaksa-vyaurtti 
depending on the intention of the speaker; without such 
classification, it is but one. (See also, explanatory note — verse 
33, p. 66-68 ante.) 
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Only the ‘existent’ (sat) forms the subject of expression or 
no-expression: 


faaen orfaaat a fasrasacteafafar 
Gal fasrrureara aracededefahr: 34 


armranet - faraen sik afaaen ae ae cated at ot atelt aq 
7 fae (aa) fast at & faaen ak afsaen aed @, sfaaar 
(staq) al Adti se fast ar seit faaen ara @ ak ome 
afar! aden sad a Ta H AT (Glau) a WAARGA F 
SAM siei-feat BY, Hae Ste ze 


The object of knowledge possesses infinite attributes and the 
speaker expresses a distinguishing attribute while choosing not 
to express other attributes; he does not speak of an attribute 
that is non-existent (like kharavisana - the ‘horns of a hare’, or 
gaganakusuma — the ‘sky-flower’). 


Acarya Kundakunda’s Paicastikaya-samgraha: 
MACH UTeT Ura Urfer saree Wa Sway 
WOH Wat soca UReata gai 
There is no destruction (vyaya, nasa) of the existing-object- 


of-knowledge (bhava, vastu, sat, padartha); similarly, there 
is no origination (utpada) of the non-existing-object-of- 


knowledge (abhava, avastu, asat). The existing-object-of- 
knowledge (bhava, vastu, sat, padartha) undergoes 
destruction (vyaya, nasa) and origination (wtpdada) in its 
qualities (guna) and modes (paryaya). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdstikaya-samgraha, p. 35. 
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Both unity (abheda, ekatva) and diversity (bheda, prthaktva) can 
coexist in a single substance: 


WAU Gat Wersvel A Gadi 
aeacpastregt A yorerfeaeran 3G 1 


arrears — 3 mea | sa Wa A Ae (Goad) SK ade (UH, 
aed) Sal vam & fava eh a areata (seedy) @ dala 
fara (areata aa sTaRa) aati 4 eet ao sik yar at 
faaen cal fearu wn at aeg 8 afate wa S ed Z| 


Being objects of valid-knowledge (pramana) both, unity (abheda, 
ekatva, advaita) and diversity (bheda, prthaktva, dvaita), in a 
single substance are real, and not imaginary (samurti). 
Depending on the speaker’s intention, these become primary or 
secondary, without there being any conflict in their coexistence 
in the same substance. 
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Section 3 


qa uftee 


Fault in accepting the objects of knowledge as absolutely 
permanent (nityatva-ekanta): 


Peaceardaasty fafrar araced | 
Ua HIS: FT WAT FI ACH UBM! 


armaraad - (af ae am ae fe veel ader fa Zz at -) 
Reacdard va a fafa at scafa vel et wadt 31 wa ved a 
PRP Hl AM S (SAM A Taal a Heal HT Aaa Tae et set 
@) Ta VAM SH WAT Al thet (Ufa) 4B Mt Het GA Wed B? 


If the object of knowledge is supposed to be absolutely 
permanent (nityatva-ekanta) then there cannot be any 
modifications in it; when already there is the absence of the 
agent (karaka) for a modification how can one have the 
possibility of valid-knowledge (pramana) and its fruit (pramana- 
phala i.e., the activity resulting in correct knowledge — pramiti 
or jiapti)? 


Only an object which has general (samanya — dravya) as well as 
particular (vigesa — paryaya) attributes can be the subject of 
knowledge. The general (dravya) without its modification 
(paryaya) and modification (parydya) without its general 
(dravya) cannot be the subject of valid-knowledge (pramana); 
only their combination can be the subject of valid-knowledge. 


The conception of pramdna or valid-knowledge implies 
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three necessary factors, namely the possessor-of-knowledge 
(pramata), the object-of-knowledge (prameya), and the activity 
resulting in correct knowledge (pramitt). 

The possessor (pramata) and the object (prameya) are 
strictly correlative factors involved in all knowledge. They are 
distinguishable, no doubt, as the knower and the known, but 
not separable in any act of knowledge. 

All true knowledge must be connected with some method of 
knowledge. It is customary to analyze the knowledge-relation 
into the three factors comprising the possessor, the object and 
the process of knowledge. These correspond, respectively, to 
pramata, prameya and pramiti in Indian philosophy. 

What is the fruit of pramana — pramana-phala? The aim of 
pramana is to make the object of knowledge clear. It is to 
illuminate the object. Most importantly, pramana removes 
ignorance and enables one to make distinction between what is 
true and what is false and between what needs to be accepted 
and what needs to be discarded. The Omniscient, however, who 
enjoys infinite knowledge and bliss, has complete detachment 
and indifference for the worldly objects of knowledge although 
all possible objects of knowledge, of the three times, reflect in 
his Self (soul) as in a mirror. 
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No modification is possible if the source of knowledge (pramana) 
and the agent (karaka) are considered absolutely permanent: 


WreEnhaat aad dfefeasedadq | 
aa fret faced fee arated vireraate: uci 


aaa - (airs afeal & wa 4 -) Ta fH staal & era are 
sere Stal S Sat VR VAM SAN ART H SN SETA Chl ST 
EM FAA Vea Z1 Ts VAT SI oH Cal a aA mz aa 
Sate EN fata ha GA hdl S? AIH SAHA WA A Ter 
(fread H WT IGA A) ale oft faferen vet St Gendt 21 


[It is held (by the Samkhya system) that although unmanifest 
(avyakta) causes (karana) — the valid-knowledge (pramana) and 
factor-of-action (kadraka) — are absolutely permanent but the 
manifest (vyakta) effects (karya) — like the Great or Intellect 
(Mahat or Buddhi) and its consequence the I-ness or Ego 
(Ahamkara) — are non-permanent and, therefore, transforma- 
tion is possible.] It is held that just as the sense-organs reveal an 
object, manifest (vyakta) objects are revealed by the valid- 
knowledge (pramana) and the factor-of-action (karaka). But 
when both, valid-knowledge (pramana) and the factor-of-action 
(karaka), considered absolutely permanent, are employed to 
make a non-manifest (avyakta) into a manifest (vyakta), what 
kind of modification could be predicated? O Lord! There is no 
possibility of any modification taking place outside your doc- 
trine of manifold points-of-view —anekanta. 

Note: In absolute permanence (nityatva), manifestation of any 
kind is not possible; there must be some change of mode to 
warrant manifestation. 
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The main tenets of the Samkhya system are: 
1. Dualism of (a) entirely inactive Spirit (Purusa) or 
Intelligence (Cit) and (b) a material, non-intelligent 
nature (Prakrti) of triple constitution, from which 
emerges, and into which is dissolved, the entire universe 
of things experienced. 
2. An evolution of Prakrti in the presence of Spirit by 
stages of which the first is an instrument of determinate 
awareness (Buddhi, Reason), and the second a 
simultaneous origination of Egoity (Ahamkara, principle 
of individuality) and of Sense-faculties. Thence come the 
essences of the Five Elements and through their 
composition the gross material elements and the general 
physical universe. 


3. An unreal connection of Spirit and Prakrti and its 
evolutes in consequence of a failure on the part of Spirit 
to realize his actual detachment and of a false semblance 
of intelligence in the mechanism of Prakyti through 
reflection from the light of Spirit. 


4. Liberation of Spirit from the unreal connection and 
bondage when, having seen the work of Prakrti through 
and through, he realizes his own absolute aloofness.1 


The Reals (tattvas) are 25 as follows: the unmanifested 
(avyakta, Prakyti in its unevolved quiescence); and the 
manifested (vyakta) — 24-fold by reason of the distinction of the 
‘great principle’ (Mahat, Buddhi), ego (Ahamkara), the 5 pure 
principles (Sabda, sparsa, riipa, rasa, gandha), the 11 sense- 
organs including mind, the 5 gross elements (akdasa, vayu, teja, 
jala, prthvi), and the Spirit of the form of intelligence. 


1. See, Thomas, FW. (1968), “The Flower-Spray of the Quodammodo 
Doctrine - Sri Mallisena Suri’s Syadvada-Manjari”, p. 93-94. 
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In the Samkhya system, it is the function of the intellect 
(buddhivrtti) that is regarded as pramana or the specific cause 
of true knowledge. The self knows an object through a mental 
modification that corresponds to the impression produced in 
the sense-organ by the object in question. The object having 
impressed its form on the sense organ, the mind presents it to 
the self through a corresponding modification of itself. Hence 
the mental function is pramana or the source of our knowledge 
of the object. 

I or Ego (Ahamkara), which is the ground of our personal 
identity, merely means further modification of the subtle 
Buddhi which itself is a modification of acetana Prakrtt. 

Prakrti is otherwise called avyakta or the unmanifest or 
Pradhana or the primary basis of existence. 

The intelligent Purusa is inactive by nature and hence is 
incapable of being the architect of his own destiny. Acetana — 
the unenlightened — Prakrti has all activity and force in itself 
and is quite blind by nature. The Purusa is intelligent but inert 
and Prakrti is all activity but blind. The union of the two — the 
blind and the cripple-— leads to living.? 


Human volition and consequent human conduct are said to 
be the effects of acetana Prakrti; virtue and vice are alien to the 
Purusa. These are associated with the non-spiritual Prakrti 
and hence these do not affect the soul and yet with a strange 
inconsistency it is the fate of Purusa to enjoy the fruits — 
pleasurable and painful — of the karmas directly and 
immediately due to the activity of Prakrti. Why it is the fate of 
Purusa that he should vicariously suffer the consequences of 
an alien being in life is entirely unexplained. 

As per the Samkhya ontology, Purusa being ever free can 


2. See, Prof. A. Chakravarti (2008), “Acarya Kundakunda’s 


Samayasara”, Introduction, p. 106. 
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never be bound; it is the Prakrti that is bound and liberated. 
The question can be raised, if there is no bondage why talk of 
liberation; and if there is no real connection between Purusa 
and Prakrti, how the false conception of such connection can 
rise? It is these points such as Prakrti does everything and 
Purusa is neutral without doing anything, that are attacked. 
The Jaina position is that the soul or spirit is the agent of 
various bhava or psychic states whereby there is the influx of 
karmas leading to further bondage; when the karmas are 
destroyed, with their causes rooted out and the existing stock 
evaporated, the soul attains its natural purity constituted of 
eternal bliss and omniscience.? 


3. See, Upadhye A.N. (1935), “Sri Kundakunddcarya’s Pravacanasdara 
—A Pro-canonical Text of the Jainas”, Introduction, p. XLVIII. 
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When the effect (karya) has eternal existence (sat), the idea of a 
produced entity is untenable: 


afe ude are Castterqaeta | 
Uhura Perdana use 


amare — afe art al aden a ST Se at das Yes H WAM 
Saal Scars set st wad 21 sik scafa 4 aa ae F ahora at 
HCO He Heacdard Hl TT SI 


If the effect (karya) be considered as having eternal existence 
(sat), like the intelligent Purusa (of the Samkhya philosophy), it 
cannot be a produced entity. And to imagine the process of 
transformation in an entity which cannot be produced goes 
against the doctrine of ‘eternal existence’. 
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Phenomena involving merit (punya) and demerit (papa), etc. 
cannot be explained in the doctrine of absolute permanence 
(nityatva-ekanta): 


quaaraihan A Mad Wea: Tet wet: | 
areata at det A aet wat AISfa Ala: IXoll 


arareanre — 2 a! farm oa ae sel 2, 3a aa 
afeat & aa A yoa—urg at fran vet sac @, sie (fear & aa 
H) Yas (Weith-TAT) , GS-S:a-ST foal HI He, Ty Tea 
ater oft set aad 2 


O Lord! Those who do not accept the superiority of your 
leadership and believe in absolute permanence (nityatva- 
ekadnta) of objects are incapable of explaining the phenomena of 
actions involving merit (punya) and demerit (papa), of birth 
following death (pretyabhava), of fruits of activities (phala, in 
terms of happiness and misery), of bondage (bandha), and of 
liberation (moksa). 
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Fault in the doctrine of ‘absolute momentariness’ (ksanika- 
ekanta): 


afirhanrdaastt Waar: | 
VORA HART: Aa: THOT Use 


arraet - (ead A ete al sient) ale afta (alt 
BRI Ufanfad sicrca-ey WHT) I Vet fea ae at sad st 
yearatee a4 Ael 21 gafsarne Sa at a stare SA A ars 
Al AY Ga aet f SN Va SH Hl Ae St ael da Sa Hel 
Ha GH Sl GA s? 


(On the other hand —) When viewed from the point-of-view of 
‘absolute momentariness’ (ksanika-ekanta) then also it is 
impossible to explain phenomena like birth following death 
(pretyabhava). [Since the soul, according to this view, is 
characterized by momentariness, therefore, memory (smrti) and 
recognition (pratyabhijfiana), etc., are not possible.] In the 
absence of the sources of knowledge, like recognition 
(pratyabhijfiana), the origination of an effect (karya) is not 
possible and consequently how can the fruit (phala) of that effect 
be imagined? 


The Buddhists hold the self to be merely a succession of 
moments of awareness; and not like a single thread running 
through a collection of pearl drops, one permeating them all. 
On their view the moment of cognition whereby the carrying 
out of good or carrying out of evil has been effected, has not, 
because it perishes without residue, the enjoyment of the fruit 
thereof; and that which has the enjoyment of the fruit was not 
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the doer of that deed. Thus on the part of the former moment of 
cognition there is ‘loss of deed’, because it does not experience 
the fruit of the deed done by itself, and on the part of the latter 
moment of cognition there is ‘enjoyment of a deed not done’, 
because of enjoyment of fruit of deed not done by itself, but by 
another.1 


In regard to an object experienced by a prior awareness, a 
memory on the part of later awareness is not possible because 
they are other than it; like awareness on the part of another 
series. For a thing seen by one is not remembered by another; 
otherwise a thing seen by one person would be remembered by 
all. And, if there is no recollection, whence in the world comes 
the begetting of recognition? Recognition (pratyabhijfiana) 
arises from both recollection and (original) experience; it is the 
valid cognition that we get through the synthesis of pratyaksa 
and smarana (memory). For the maintainers of momentary 
destruction, memory does not fit in. 


1. See, Thomas, FW. (1968), “The Flower-Spray of the Quodammodo 
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When the effect (karya) is considered absolutely non-existent 
(asat), the idea of a produced entity is untenable: 


Faas Hr AS GATT | 
OTSA ST AISSVATE: SATA 162 


Maras — ae Hrs Al AAMT STA AMT STG TT SaTHTATGST Al TS 
seet Safa Aalst Gad ale stag Hr At See AMT ST at HI 
ot safe F Se SRT Hl ale frag al wea sik a dt SaRA 
PRU UW lS faara SA WS Gara z1 


If the effect (karya) be considered absolutely non-existent (asat) 
then it can never be produced just as it is impossible to produce 
the ‘sky-flower’ (akasapuspa or gaganakusuma). If production 
of the non-existent (asat) be accepted, the rule of the availability 
of a substantial cause (upadana karana) for the accomplishment 
of an effect (karya) cannot be applied, and also there is the loss of 
all credibility (in terms of what produces what). 


Kundakunda, following the tradition of Jaina metaphysics, 
speaks of two different causes, wpdddna karana and nimitta 
karana — material cause and instrumental cause. For example, 
the clay is the material out of which the jar is made. In this case 
the material out of which the thing is made is the upadana 
karana. For transforming the clay into the jar you require the 


operating agent, the potter, the potter’s wheel on which the 
clay is moulded, and the stick with which he turns the wheel, 
and so on. All these come under the nimitta kadrana or the 
instrumental causes. This distinction is considered very 
important in Jaina metaphysics. The upddana karana or the 
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material cause must be identical with its effect. There can be 
no difference in nature and attributes between the material 
cause and its effect. From clay we can only obtain a mud-pot. 
Out of gold you can only obtain a gold ornament. 


The relation between the material cause and its effect is 
that wherever the cause is present the effect would be present, 
and wherever the effect would be present the cause must have 
been present. Again, negatively, if the cause is absent the effect 
must also be absent and conversely if the effect is absent the 
cause must also be absent. 


Acarya Samantabhadra’s Svayambhistotra: 
SAAT HAT AT FSM: FAME: | 
Taran WMafaiesr gat wrfeeagirternry 
(12-5-60) 
The accomplishment of a task (karya — the making of a 
pitcher, for example) depends on the simultaneous 
availability of the internal (wpadana — substantial) and the 
external (nimitta — auxiliary) causes; such is the nature of 
the substance (dravya)*. In no other way can liberation be 
achieved and, therefore, the learned men worship you, O 
Adept Sage! 
Jain, Vijay K. (2015), 
Acarya Samantabhadra’s Svayambhistotra, p. 83-84. 


*To give a familiar example, when a potter proceeds with the 
task (karya) of making a pitcher out of clay, the potter is 
the external or instrumental cause (nimitia kérana) and 
the clay is the internal or substantial cause (upadana 


1. See, Prof. A. Chakravarti (2008), “Acadrya Kundakunda’s 
Samayasara”, Introduction, p. 171. 
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karana). The task necessarily means the destruction of 
clay in its original form but the inherent qualities of clay 
still remain in the pitcher. There is the origination 
(utpada) of the new form of clay, the disappearance 
(vyaya) of its old form, and still the existence (being or 
sat) of the substance itself continues (dhrauvya). In other 
words, existence is accompanied by origination (utpada), 
disappearance (vyaya), and permanence (dhrauvya). As 
there is no destruction of the inherent nature of clay, it is 
lasting. Permanence is the existence of the past nature in 
the present. From a particular point-of-view, the 
indestructibility of the essential nature of the substance is 
determined as its permanence. Qualities reside 
permanently in the substance but the modes change. 
Modes like the pitcher are not permanently associated 
with clay but the qualities reside permanently. So, utpdda, 
vyaya and dhrauvya cannot be said to be non-existent like 
a ‘sky-flower’. 
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Relationship of cause (karana) and effect (karya) is not possible 
in the doctrine of ‘absolute momentariness’ (ksanika-ekanta): 


A SaaS AMSAT | 
AMR: Gaeta: TAR USBI 


arene — afar A aden sea & sa AF yatat-emt @ 
equa o wae one acl oa wad & Hilfe oa yaheani a 
TAAIRR & VA Ben yarR (STITT) Sal V1 GeaPrat B yA 
Als Uh GAIA At aeal Slat eI 


In the doctrine of ‘absolute momentariness’ (ksanika-ekanta) a 
logical connection (agreement in association — anvaya) between 
two entities cannot be established and, therefore, relationship of 
cause (karana) and effect (karya) — hetu-phala-bhava, etc. — is 
not possible. The cause remains utterly distinct from the effect 
as there is no commonality between entities belonging to 
different series of successive events (santana). Moreover, (if each 
event is really momentary and perishes utterly, as the Buddhists 
assert) there is no existence of a ‘series’ apart from the 
individual elements that are believed to constitute the series. 


The Buddhists assert that a never-ceasing series of momentary 
ideas (santana), impressed each by the former, gives man the 
semblances which we regard in ordinary life as the outer world 
and the soul. 


If each idea is really momentary, and perishes utterly, how 
can it affect the subsequent idea, contemporaneity of ideas 
being negated by the Buddhist theory? 
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Using fiction without associated real meaning leads to deception: 


serra ss Gated WaT Hay | 
Ted: Gait ware fot Feat Gala: iss 


arararet - (Catal art afe er sre -) yern-gerR ait A sta 
WS (GAA) HI aE B ae Bala (Heats, strats) 3 at 
aden dafa a a ae wee feet ail wet 2? ale wee (SRI) FT 
Fer ad wT A a ae at Get see he Gade eT ei z 
an qe ae & fan data wat atch S1 


(If each successive event is really momentary, and perishes 
utterly, as the Buddhists assert —) To use the word santana or 
‘series’ — implying unity — for successive momentary events 
which have no unity among themselves can only be fictional 
(samvurti) and, therefore, is the word not misleading? The real 
meaning of a word can never be called fictional and there cannot 
be an occasion for fiction unless the word has a real meaning. 


According to the Buddhists concept of santana (lit. offspring or 
child, meaning ‘series’ of successive events) no permanent 
parts exist in an entity which are carried forward as unchanged 
from one momentary mode to the next. Santana, at any 


particular moment, is the material cause of the entity’s mode 
the next moment and not of any other object of same or 
different class. 
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The Buddhists argue that it is not possible to give verbal 
expression to the relation between a ‘series’ and its members: 


Udenleaneresl Caraga: | 
Aa Sahara AA: AaAdgal: Usa 


arararet — (atgi at a a afe Her we -) aa aaa wa aT A 
aR War al famed (aqunlfefanca) aét a aad @, aa: 3A 
GAA SIR GAIT or Mt drags (Waca-aite SIR sterca-e) 
HAA SECM TI (SMe Hike SA) 


(The Buddhists argue —) Since it is not possible to give verbal 
expression to the fourfold causal relations! (catuskotivikalpa) 
that can exist between the characteristic and the entity, 
similarly we can also not describe whether a series of successive 
events (santana) is one with its members or different from them 
(or both, or neither); it is indescribable. (See next verse.) 


The Buddhists say that there is one thing only, the cognition, 
but as the result of impressions left by previous cognition there 
appears the distinction of cognizer, cognized, and cognition, in 
place of the unity. Each idea is momentary, but it can and does 


impress its successor; there is no substantial reality like the 
soul but a never-ceasing series of momentary ideas, each 
impressed by the former, gives man the semblances which we 
regard in ordinary life as the outer world and the soul. 


1. (a) this characteristic belongs to this entity; (b) this characteristic 
does not belong to this entity; (c) this characteristic both belongs 
and does not belong to this entity; (d) this characteristic neither 
belongs nor does not belong to this entity. 


89 


Aptamimamsa 


Fault in the Buddhist argument: 


Waa eHetarHcashy A HAA | 
TAAATAE CASPAR TUT SE UI 


arararel - da dt (drei at) aqenifefaacs (agg A aa ante aK 
YAR ch fred) Hl sogatoy At aet Hea ASU (Aaa stay 
a aa ca wR aqualfefaacy sare 2’ ae et ot ael aaaT 
@)1 wt oat (ade tied) 3 ae Stay ( STPRI-T H GA) 
@ Hite saa faste_fasrro—sta ae Saar ZI 


(The reply is —) It cannot be said that the fourfold causal relation 
(catuskotivikalpa) is indescribable. (Firstly, just by uttering 
these words it somehow becomes describable, and secondly, 
cognition by others of the fourfold causal relation has been made 
possible through description only.) Moreover, an entity devoid of 
all characteristics will be a nonentity (avastu) like the ‘sky- 
flower’ since it will neither have qualifying attributes (visesana) 
nor the substance to be qualified (visesya). 
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Negation (nisedha), in regard to some attribute, can only be of an 
existing entity (sat) and not of a nonentity (asat): 


parent Fre: aia: Aa: | 
saqvat 7 ataeq tam fafarrerat: isl 


ararae — wt dat wa (fase) dat set wr Wea omfe 
(TRF, Wea, Wale, Wa) Ht atten SG Frater fear Sra 
i St Gdn stad (afar) & ae fafa six Fras or fou et set 
BM 2 


Only a named (samjfi), existing entity (sat) can be subjected to 
negation (nisedha) with regard to attributes! like the root- 
substance. A nonentity (asat — a non existing substance) cannot 
be subjected to either affirmation (vidhi) or negation (nisedha). 


Acarya Samantabhadra’s Svayambhistotra: 


Wa: wafsanearayiher: Gather Get aes UL | 
PAAM ATA ahaa aa shteasae 

(5-3-23) 
The nature of reality (sat) involves two logical predications 
—one affirmative (asti) and the other negative (nasti); likea 
flower exists in the tree and does not exist in the sky. If 
reality be accepted without any of these two predications 
(asti and nasti), nothing can exist logically and will lose 
validity. O Lord Sumatinatha, the assertions of all others 


1. The attributes are (a) root-substance (dravya); (b) space of its 
existence (ksetra); (c) time of its existence (kala); and (d) its nature 
(bhava). 
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not following your doctrine are self-contradictory. 


Jain, Vijay K. (2015), 
Acarya Samantabhadra’s Svayambhistotra, p. 31-33. 


Jaina logicians describe every fact of the reality according to 
four different aspects: its substance (dravya), space of its 
existence (ksetra), time of its existence (kala), and its nature 
(bhava). Every object admits of a fourfold affirmative predica- 
tion (svacatustaya) with reference to its own substance 
(svadravya), own space (suvaksetra), own time (svakdla), and 
own nature (svabhava). Simultaneously a fourfold negative 
predication is implied with reference to other substance 
(paradravya), other space (paraksetra), other time (parakdla), 
and other nature (parabhava). The substance of an object not 
only implies its svadravya but differentiates it from 
paradravya. It becomes logically necessary to locate a negation 
for every affirmation and vice-versa. We must not only perceive 
a thing but also perceive it as distinct from other things. 
Without this distinction there cannot be true and clear percep- 
tion of an object. When the soul, on the availability of suitable 
means, admits of the fourfold affirmation with respect to 
svadravya, svaksetra, svakdla, and svabhava, it also admits of 
the fourfold negation with respect to paradravya, paraksetra, 
parakdla, and parabhava. 
Excerpted from: 
Jain, Vijay K. (2014), Acarya Pujyapada’s Istopadega — 
The Golden Discourse, p. 6. 
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A nonentity (avastu) is indescribable; only an entity (vastu) 
becomes a nonentity, in some respect, depending on the process of 
its transformation: 


safer ward Patt: utara 
aeaasaete Att Wienarar ferrtarg se 


ararael - ai ad-eaf a tea f ae sag & (feet tt gar aT 
fara val SA FH SRT), SR wt stag 2 ae A (aden) sates 
(sara) Stet 21 ag viet & facia S (facta at aA me - 
Wa ome HT arden A) staege sal Ure St Set SI 


Something that is devoid of all characteristics is a nonentity 
(avastu) [being not discernible through any form of valid- 
knowledge (pramana)| and being a nonentity that something is 
indescribable (anabhilapya, avacya). (In wordly affairs —) Only a 
real entity (vastu) is called a nonentity (avastu) — somehow, in 
some respect — when the process of attributing characteristics to 
it -—prakriya —is changed. 


There is no real nonentity (avastu); anonentity must be devoid 
of all characteristics and, therefore, not a subject of valid- 
knowledge (pramana). Such a nonentity is indescribable 
(anabhilapya, avacya). In worldly affairs, only a real entity 


(vastu) becomes a nonentity (avastu), in some respect, when 
the process of attributing characteristics to it —- prakriya — is 
changed. For example, water — a real entity (Vastu) — becomes a 
nonentity (avastu) when it is boiled and gets transformed into 
steam, or when it is cooled and gets transformed into ice. 
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If all characteristics of an entity are indescribable then do not 
make these a subject of articulation: 


Rabavederateareda fea cart UA: | 
dafaraaiaar uaretfardtard sei 


warned - (aftar-aret steal & aqar) afe ae wer we fe 
aa a saarey eal Saat He (adem safe @ fa) wi 
frat sia 2? afe SAH HA Pald-wI (Hac Saaen F few) z 
at ae S faut eA & ara ae feet ate 


If all characteristics of an entity are indescribable (as proclaimed 
by the Buddhists) then why make these a subject of articulation 
(in discourses, to corroborate and contradict viewpoints)? If it be 
accepted that this kind of articulation is fictional (samurti) — 
merely conventional — then it is opposed to the reality. 
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The use of the term ‘indescribable’ by our rivals amounts to ‘non- 
existence’ of the reality: 


swretaicaral feeaurartennarerd: | 
edteriga 7 ad fee aaa BRST Ikoll 


ara - (ale aftrchard—aret atal @ Yer ae -) dea Stara 
Fil 2? El AM (HA HA Ht Aaqaial) SAS sareqz, a 
ame (afera-fada) eh 6 sera 2, a a Fa Ae a 
HA 2? Vee sik St & faces dt aad ael S (a9 St Stare 
adi a weed Z)1 ae sa SH A aed Stare 2 TI eR AA 
Gl A? Se leu fee Geq-aea Hl Se Bsa I 


To the question as to why the reality is pronounced as ‘indescrib- 
able’ (avacya) the possible answers are (a) due to lack of strength 
to express it, (b) due to its non-existence (abhava), and (c) due to 
lack of knowledge. The first and the third options cannot be 
accepted by the proponents of ‘indescribability’ (as this would 
mean inadequacy on their part). Then why pretend and concede 
that, as per your assertion, the reality is ‘indescribable’ because 
it does not exist? And that amounts to nihilism — siinyavada. 
Speak clearly. 
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Incongruence in the doctrine of ‘absolute momentariness’ 
(ksanika-ekanta): 


ferried 7 ferearatirr | 
aed dagad fad ag A Feld eel 


ararened — (afe aftrchartaret drat & ere FY uta are 
a fea fort co fagrd AMT se -) feat ee ar fore faa aT 
afore aal ¢ ae fee ae @, fra faa a fee a I Safa eS 
ae fem vet ae 21 fra fad 3 feet oe ao ae aft aet 
fra ain a feet at at ae fad aa al re etal 21 sin fae fad 
Hl TY EA SAAT Alert et eet z, fax Alaa ferent ett 3? 


(The Buddhists’ assertion that the never-ceasing series of 
momentary ideas, each impressed by the former, gives man the 
semblances which we regard in ordinary life as the outer world 
and the soul, amounts to —) The mind that had not intended to 
injure, injures; the mind that had intended to injure, does not 
injure; and the mind that had neither intended to injure nor 
injured, suffers bondage (bandha). Moreover (since the 
existence of the last mentioned mind is also momentary), the 
mind that had suffered bondage does not get rid of bondage. To 
whom, then, does liberation belong? (The term liberation is a 
synonym for ‘severance of bonds’ and liberation can take place 
only of the person who was earlier bound, while on the 
contention of momentary extinction, the moment a person is 
bound it acquires an altogether new state without ever getting 
the opportunity to get rid of bondage. The contention, therefore, 
results in the negation of liberation.) 
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Fault in asserting that destruction takes place on its own, without 
any cause: 


edna eae ean: | 
Farreairreryet Hteatt ATT ESTA: Wy RM 


rare — (aftchard—ael atet & era fear faa eR 
wa Bil t -) fa H eg eA 4 feel Ha ae fees aet 
SCM C1 Set Yar faa-araa & faa-ws Gt let AMT aS aS 
ft srergege wet St wera Vl (are—Aa A Atal cat fara—erafa 
ARIST AMI TAT V1 Ala H sts sin ot attra g - Gerefte, era, 
Wag Cid da Garey SAT!) 


(In view of your assertion that destruction takes place on its 
own, without any cause —) When there is no cause for destruction 
then the person alleged to have injured someone cannot be the 
cause of injury. In the same light, the eightfold path 
(astangahetuka)! to liberation (moksa), in the form of 
destruction of the series of mental states, cannot be the cause of 
liberation (moksa). 


1. Buddha’s Noble Eightfold Path consists in a set of eight 
interconnected factors or conditions, that when developed together, 
lead to the cessation of suffering (duhkha): Right View (samyag- 
drsti), Right Intention (samyak samkalpa), Right Speech (samyak 
vac), Right Action (samyak karman), Right Livelihood (samyak 
qjivana), Right Effort (samyak vyayama), Right Mindfulness 
(samyak smyti), and Right Concentration (samyak samadhi). 
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The Buddhists say that all, except consciousness, is unreal. 
Consciousness alone is the established truth. All the three 
worlds are the result of discrimination or thought-relations. 
No external object exists in reality. All that is, is consciousness. 
Liberation (moksa) is origination of a cognition purified from 


the inundation of the forms of objects which have passed away 
upon the annihilation of all suffusions (vdsana)!. And that 
does not fit since simply from the absence of the cause, the 
attainment of liberation (moksa) is unaccountable. 


1. ‘vasana’, which in common language signifies imparting of a scent, 
is much discussed in Buddhist writings; it denotes a factor in a 
thought due to prior experience or activity, a bias. 

2. See, Thomas, EW. (1968), “The Flower-Spray of the Quodammodo 
Doctrine - Sri Mallisena Suri’s Syadvadda-Manjari”, p. 120. 
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For entities that are internally connected, the cause of 
destruction and origination is one and the same: 


fare ae Sqearra: | 
BUSPAR SHTAPA ATS ATAT 1 31 


rare — (aig-Ha & san faaepl faa HT HRI Hel aT ze 
ae fare a oro ae ¢ afi sad haa faaea-arl at seats 
art @ -) af faage uae at scufa & fea 2g al GaN ge 
fea ait @ dt ae ae ak sere Sat at SRT SM SB SAaT 
aa ¢ AK safe aa sae a sik seme Sat ara S 
SRT (SARRET) SPT 


If a cause is required to bring into existence a dissimilar effect 
(that is, an effect that is different from the preceding moment) 
then that cause should be responsible for both — bringing into 
existence of a new effect and destruction of the effect that 
existed at the preceding moment. Therefore, for entities that are 
internally connected, the cause of both effects, destruction and 
origination, is one and the same. 


The stroke of a hammer which is the cause of destruction of a 
jar is also the cause of origination of potsherd; the cause of two 
effects is the same. Wherever there is concomitance between 


effects, the cause must be the same; like mango-ness and tree- 
ness are concomitant and coexist. 
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For an entity devoid of self-existence, there cannot be origination, 
destruction and continuance: 


Treacy Uafaaedepa: | 
RareqeaPrearareden A SY: TPTATOTATT. 14 


amare — (ate aftrchard—arel atel & na a facee-ort at 
Safa Hl e-e-eeatcal ot Scafa AT we -) ware at dafeaw 
at argh aa A dafa-ed SS aeeisa (sterd-wa) &, ca 
sah fa fq Hl GAH Hal? Ba: VW Wa Spey (S-eHy, 
SC-SaU, Gale, Wea, faa) TAT TUF a 
qaed-ad vat %, sat wa aw din Canfas) A aaM feta, 
Safa ak oy at oa ea Z| 


The series (santana) and lumps or aggregates (skandha) are 
considered fictional (samurti) — mere usage — and devoid of self- 
existence. There can certainly be no origination, destruction and 
continuance of a fictional entity like the ‘horns of a hare’ 
(kharavisana). 


In Buddhist phenomenology the aggregates (skandha) are the 
five functions or aspects that constitute the sentient being: 


a) form or matter (riipa), 

b) sensation or feeling (vedand), 

c) perception or cognition (samjfia), 

d) mental formations or volitions (samskara), and 
e) consciousness or discernment (vijfidna). 


The five aggregates are considered to be the substrata for 


100 


Verse 54 


clinging and thus ‘contribute to the causal origination of 
future suffering’. Clinging to the five aggregates must be 
removed in order to achieve release from samsara. Nothing 
among them is really “I” or “mine”. 


In the technical language of Buddhism, the human 
knowledge is confined to the samurti-satya, i.e., to the 
phenomenal reality. It is unable to grasp the paramarthika- 
satya, 1.e., the noumenal reality. The empirical world is the 
phenomenal reality while the ultimate truth is the noumenal 
reality. The phenomenal reality is suabhdava-siinya, i.e., devoid 
of self-existence. 
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Fault in accepting both, absolute ‘being’ (nifyatva) and absolute 
‘non-being’ (anityatva), without mutual dependence: 


fatter eaigrearafarganrg | 
sareadeHra Sa eRareaaras FRAT 14 I 


aera - Bgk-Aae F Bo aA ale & et fade aA H HRT 
STAs (cated sik afeaca Si WHT Veil Hl Wah AAT) 
Fel GA Gea V1 Ale (ST WT Vall at Weta A fata SA FH va 
G) AAA (STaARAA) HI WHT AAT SMT at ae st At azar z, 
HAA WK Fl VA HH G Lae fata sulted eet ZI 


Those who are hostile to the doctrine of conditional predication 
(syadvada) can also not maintain that the two attributes — viz. 
absolute ‘being’ (nityatva) and absolute ‘non-being’ (anityatva) — 
describe but one and the same phenomenon (i.e., endorsing both 
one-sided, independent standpoints — wbhayaikanta), for sucha 
position will be self-contradictory. And if they maintain that the 
phenomena are absolutely indescribable (avdcyataikanta) then 
for them even to utter the words ‘the phenomenon is 
indescribable’ is not tenable as it is irrational. 
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From different points-of-view both permanence (nityatva) and 
momentariness (anityatva) are universally experienced: 


reat qaeatarrarHherdetarasen | 
atures IAMS PgMAATATTA: 1G UI 


araranet — o sere | st start Fa A yeafsan ar fava eA 
HORT aes Hufsaq fra 21 Weatsars ar Wasa fat feat SRT 
H ral san @ ifs afsedeus S ae sq F sre S1 Heal H Ae 
a uhora-ag eh A aa Hutsadq afte st 2) aden fra ak 
wae afte ae A aig Hl GAR el Sl Ge SI 


Being subject to recognition (pratyabhijfiana)!, the real has 
permanence from a particular point-of-view. Recognition of the 
real is not accidental since it is universally experienced without 
any hindrance. O Lord! In your view the real also has 
momentariness since it exhibits change of state at different 
times. If the real be considered either absolutely permanent or 


1. Recognition (pratyabhijfidna), in general, means knowing the thing 
as that which was known before. It consists in knowing not only 
that a thing is such and such but that it is the same thing that was 
seen before. Recognition (pratyabhijfiana) is the conscious reference 
of the past and a present cognition of the same object. I see a jar, 
recognize it as something that was perceived before, and say ‘this is 
the same jar that I saw’. 

Recognition (pratyabhijfidna) is the valid cognition that we get 
through the synthesis of the present cognition and remembrance 
(smrti). Recognition (pratyabhijfiana) is not regarded as depending 
solely on a previous mental impression and, therefore, is exempt 
from the fatal defect of remembrance (smrti). 
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absolutely momentary, its cognition, remaining static always, 
will be meaningless. 


Acarya Umasvami asserts in Tattvdrthasiitra!: 


wera Fret 4-38 
Permanence is indestructibility of the essential nature 
(quality) of the substance. 


The assertion based on remembrance (smrti), “This is only 
that,” is recognition (pratyabhijfidna). (This is the same thing I 
saw yesterday.) That does not occur accidentally. That which is 
the cause of such a statement is its intrinsic nature (tadbhava). 
Tadbhava is its existence, condition or mode. A thing is seen 
having the same nature with which it was seen formerly. So it is 
recognized in the form, “This is the same as that”. If it be 
considered that the old thing has completely disappeared and 
that an entirely new thing has come into existence then there 
can be no remembrance. And worldly relations based on it 
would be disturbed. Therefore, the indestructibility of the 
essential nature of a substance is determined as permanence. 
But it should be taken from one point-of-view. If it be 
permanent from all points-of-view, then there can be no change 
at all. And, in that case, transmigration as well as the way to 
salvation would become meaningless. 


1. See, Jain, S.A. (1960), “Reality : English Translation of Shri 
Pijyapada’s Sarvarthasiddhi”, p. 156-157. 
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Existence is characterized by origination (utpdada), destruction 
(vyaya) and permanence (dhrauvya): 


aT Warenerteta + att Sera 
ageta fasrara adenateate Ga eon 


aaa - S WTS | Th MT A akg SAI at aan Wa 
SUA Bt f AK A Ae alt V1 ae aa ASS fH Va Vala 4 
Sal SA Wa wel f (a OH OA eae saat Wa 
sara F fee wea f)1 cen fare at aden S aq Ae aK 
SUA Stet S1 BI (Wer AA) UH ag HF cial (Same, oa, vez) 
al Ga St Ae! 


O Lord! In your doctrine, so far as the general characteristic 
(samanya svabhava) of a substance is concerned it neither 
originates nor gets destroyed since existence (being or sat) is its 
differentia. However, so far as the particular characteristics 
(vigesa suabhava) are concerned, the substance originates and 
gets destroyed. Thus, the existence (of a substance) is 
characterized by origination (utpdda), destruction (vyaya) and 
permanence (dhrauvya). 


A substance is permanent from the point-of-view of general 
properties. From the point-of-view of its specific modes it is not 
permanent. Hence there is no contradiction. These two, the 


general and the particular, somehow, are different as well as 
identical. Thus these form the cause of worldly intercourse. 
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If origination, destruction and permanence are not viewed as 
mutually dependent, the ‘being’ (sat) will get reduced to a non- 
entity like the ‘sky-flower’: 


Hraears: AA SAAT AAITA TAH | 
Tal WIRTTRATSTMT: GTSTAT UGS 


Brarared — Us eq hl aH SG (SUM GRU Hl) BH aa S at 
(SATER-WI) He A SNS V1 SoS SAN fay Ta AT atte 
G Hafsad JIR-GAR ZT vila sls H AGLI H PRU Sas BIN 
fara F patsaq ae sel ot 21 eR fda sae, a SR aes 
A-FY H AA SAA Zl 


The destruction of the cause (a jar, for example) is the cause of 
the origination of the effect (the potsherd); both, destruction of 
the cause and origination of the effect, invariably go together. In 
some respect (the mode), the two — origination and destruction — 
are mutually different. However, due to the presence of the 
universal characters of ‘being’ (class — jati, enumeration — 
samkhya, etc.) the two - origination and destruction — can also be 
said to be not different from each other. If origination, 
destruction and permanence are not viewed as mutually 
dependent, the ‘being’ (sat) will get reduced to a nonentity like 
the ‘sky-flower’. 


Here we come to the main metaphysical tenet of Jainism to the 
effect that every real is a complex of origination (utpada), 


destruction (vyaya), and permanence (dhrauvya) besides of 
substance (dravya), mode (paryaya) and quality (guna). 
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From the point-of-view of modes, the three characteristics 
(origination, destruction and permanence) are mutually 
different from one another and are also different from the 
substance. From the point-of-view of substance, these three 
(origination, destruction and permanence) are not perceived 
separately from the substance. Hence these are not different. 


Origination, destruction and permanence, mutually 
irrespective, become non-existent like the ‘sky-flower’. Mere 
origination does not exist because that is without stability and 
departure; mere destruction does not exist because that is 
without stability and origination; mere permanence does not 
exist because that is without destruction and origination — all 
three, mutually irrespective, are like the ‘hair of atortoise’!. 


1. See, Thomas, FW. (1968), “The Flower-Spray of the Quodammodo 


9 


Doctrine - Sri Mallisena Suri’s Syadvdda-Manjari”, p. 130. 
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Three characters of existence - origination, destruction and 
permanence - explained through an example: 


wentferqaurtet areneareftarferara | 
WRU A Th HS THA KS 


amare - (gqai-ae al Gatl-yRe F uRahta ae a feria 
A-) Gah sh ye a, Yat H AH! HI SIR Hae Gat a segH 
AIM HAM: YAV-Ae Hl AT SM WR Wich Hl, FAN-YRe H SA 
an & ee al, I eal SF aaeenel F gact at feafa oh a wiles 
aie ot & tied Meer aT Hl UT Sle ZI SN Ae Va VeqH ela 
ZI (fat Ud H SA Bere, FHevet dem Gaurtell H eens at feerfa 
wet at 21) 


(When a diadem is produced out of a gold jar —) The one desirous 
of the gold jar gets to grief on its destruction; the one desirous of 
the gold diadem gets to happiness on its origination; and the one 
desirous of gold remains indifferent, as gold remains integral to 
both — the jar as well as the diadem. This also establishes the fact 
that different characters of existence (origination, destruction 
and permanence) are the causes of different responses. 
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Another example of the threefold character of existence: 


wala A aera a Uarha afar: | 
INGA AA AAAS Ta GON 


rarest — fara ee at CH aT ad @ ae cet vet Gre z, fae 
wal a AA SI aa @ ae Ga Tel the z, sik free ae aT A ar 
od ¢ ae Sat (Sa aM set) act ca Zsa WER Bae 
FAH (SAU, AF TM WI BT) ZI 


The one who has vowed to take only milk, does not take curd; the 
one who has vowed to take only curd, does not take milk, and the 
one who has vowed not to take any cow-produce! (gorasa) does 
not take either. Thus existence (‘being’ or sat) has threefold 
character — origination (of the mode that is curd), destruction (of 
the mode that is milk), and permanence (of the substance that is 
cow-produce, present in curd as well as milk). 


1. The genus cow-produce (gorasa) is consumed in many forms like 
milk, curd, cheese, and buttermilk. 
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Section 4 


ade uit 


The view that the effect (karya) and the cause (karana), etc., are 
absolutely different: 


HAAR TOOT TI 
Wage UAT Tata 116211 


errand — (aafen-asiften aa A -) ae arta F, qo 
q ak Gaara 4 aden (ward BIA) Ae AAT BIT at 
Cal AAT Stem Tal ze - 


(As per the Nyaya-Vaisesika ontology —) If one maintains that 
the effect (karya) and the cause (karana), the quality (guna) and 
the possessor of that quality (guni), and the generality 
(samanya) and its possessor (samdnyavan), are absolutely 
different, then difficulties arise — 


In the Nyaya-Vaisesika system, seven categories of reality are 
substance (dravya), quality (guna), action (karma), generality 
(samanya), uniqueness (vigesa), inherence (samavaya) and 
non-existence (abhava). Substance (dravya) is that in which a 
quality or an action can exist but which in itself is different 
from both quality and action. Quality (guna) differs from 
substance and action (karma) in the sense that it is an 
unmoving property. The action (karma), like quality, has no 
separate existence, it belongs to the substance. But while 
quality is a permanent feature of a substance, action is a 
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transient one. Generality (samdnya) relates to abstract 
characteristic that is singular and eternal and yet pervades 
many. Like leadership is a single characteristic, but it resides in 
many individuals. Leadership is also eternal because it was 
already in existence before the first leader emerged and will 
continue to exist even if there were no more leaders. 
Uniqueness (vigesa) is that characteristic by virtue of which a 
thing is distinguished from all other things. Like space, time 
and soul, it is eternal. Everything in the world, existent or non- 
existent, is accompanied by uniqueness. Generality and 
uniqueness are opposite concepts. Inherence (samavd@ya) is a 
permanent relation between two entities, one of whom inheres 
in the other. One of the entities depends for its existence on the 
other. Objects in an inherent relationship cannot be reversed 
as those that are related by nearness. Non-existence (abhava) 
is that which is not found in any of the six positive categories, 
and yet according to the Nyaya-Vaisesika view non-existence 
exists, just as space and direction. To illustrate, to the question 
‘how does one know that there is no chair in the room?’, the 
answer is ‘by looking at the room’. Thus non-existence also 
exists. 


The universalities and particularities are held to be eternal 
and have a distinct own-nature, but these are not credited with 
existence (satta), which is confined to substances, qualities and 
actions. 


The gist of the Jaina argument is that universality and 
particularity are involved in the nature of everything and not 
imposed from outside by virtue of a relation of ‘inherence’ 
(samavaya) . 
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Fault in accepting that there is inherence (samavaya) of a single 
effect in many causes: 


Remar ArTsaaesert aT 
ufranrgiet Aare Stet GATT eH 


amreaned — (ate asiftes aa & sqaR Sr-ar, WH ak 
TATA A Aaa AS AMT STE at —) Ue Ht sal A Ota 
Tet Gt Gad @, Rife Saw aT (sist) Fel ed Zi ak ale UH H 
sh ATS, A ae UH fer Fel We 1 Sa WR Uh at ora A 
aaah seat saeer Gfa AA G stated Fa F aH ay ard ZI 


A single effect (in the aggregate — avayavi) cannot inhere in 
many causes (the constituent parts —avayava) since, as has been 
assumed, it is possessed of no parts. Or if it be assumed that the 
effect is possessed of parts then it no longer remains a single 
entity. Thus, there are difficulties in accepting the non-Jaina 
position regarding the way the effect inheres in its cause. 


The Vaisesika hold! that ‘attributes’, like the intelligence 
(caitanya) and the colour (ripa), and ‘bearers of attributes’, 
like the self (Gtma) and the pot (ghata), are completely 
different, yet being connected by ‘inherence’ (samavaya) these 
attain the designations ‘attributes’ and ‘bearers of attributes’. 
Inherence weaves together; it is also styled ‘occurrence’ (urtti). 
Through that occurrence, the inherence connection, the 


1. See, WRITE SA (SE) (1992), sitafeerturghucitar 
AGIAN, FS 43. 


112 


Verse 62 


designation ‘attributes’ and ‘bearer of attributes’ is approved. 


However, there can be no relation of ‘attributes’ and 
‘bearer of attributes’ if the two are utterly different. If it be said 
that the relation between the two is through ‘inherence’ then 
we must be able to cognize the thing called ‘inherence’ and that 
is not possible. The connection between the ‘attributes’ and 
the ‘bearer of the attributes’ is to be adopted only as defined by 
‘non-separate existence’ and not something other, such as 
inherence, etc. 
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Fault in accepting absolute separateness between the aggregate 
(avayavi) and the constitutent parts (avayava): 


aorenretfasrasta eraghaahgad | 
PAMSMA A Md Ades: GSU 


areas - afe saaa-staael, Hr-AR safe Ua Ge A Ade 
gan @, a qafas vat at ae (He-ga al ae) fst ee sik 
fat ore AH saat ofa (feta) Aa GS) sa SRT A AhtH 
SRO Skt art A Mt Gael (WH-Hre-eaal) Seat dt f ae 
Fel FA THM | 


If cause and effect are considered absolutely separate from one 
another, there should be separateness between these with 
respect to space and time, just as is seen between two external 
material substances (e.g., the pot and the tree — residing in 
separate substrata — yutasiddha). Then it will not be possible to 
explain the occurrence (urtti) of cause and effect in a material 
entity in the same space (and the time). 
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Fault in accepting inherence (samavaya) as independent of the 
constituent parts (avayava) and the aggregate (avayavi): 


BMAASSMAMAHT Casa AAA 
SUG: T Maa A Gat: AAA: ues 


arrenet - afe ae mer ie fe asafral FY sisa-sneat- ara 
(Sas SHAS SAN Aaa saseat f) SA H HR Lada Aat zs 
food Sarat Ht atten S Fe SA Ue ot ofa aad, at tar HET 
de qa @1 wife wt wa sears 2 (ana srifea eA Oa 
qa tt ted @) ae Wh Haat HI Get Saat HG Wea 
Ha HU ThA e? 


It might be said that there exists a relationship of substratum 
and superstratum between two entities (viz. the constituent 
parts and the aggregate — avayava and avayavi) through 
inherence (samavaya), and due to inherence the two cannot 
remain independent of each other even at different space and 
time. We respond that if inherence (samavaya) itself is 
independent of the two entities, how can it possibly create a 
relationship between these? 
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Relationship between generality (samanya) and inherence 
(samavaya): 


area Aaa sacha Tahara: | 
SRRUTSS Has A MATE cat Fara: ett 


arene - aa] sik aaa sar sasal A gol wa a tea 
@1 ak saa H fat sta Waa Ael a Waa z1 da Ae sik 
at OF ae aires areal A sah Basa at fafy-craee Ha aA 
wad 3? 


(As per the Vaisesikas —) Generality or universality (samanya) 
and inherence (samavdya) both exist in their entirety (and 
inseparably) in their substratum (that is, the entity). Also, these 
two cannot exist independent of their substratum. If so, how can 
these persist in entities which are subject to destruction and 
origination? 


Acarya Manikyanandi’s Pariksamukha Sitra: 


ara StawaS N&-\92 II 


If inherence (samavaya) be accepted, it gives rise to the 
fault (dosa) of over-pervasiveness (atiprasaiga or ati- 
vyapti). 


The Naiyayika believe that the valid-knowledge (pramana) 
and the fruit (phala) are associated with the soul (atma) 
through the inherence (samavaya). And this way the relation 
of the fruit (phala) with the particular soul (atma) is 
established. This contention is contradicted here. 
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As the inherence (samavaya) has been considered eternal 
(nitya), one (eka) and all-pervasive (vydpaka), it should remain 
in all souls (atmd) in one single form only. And then, the 
differentiation that this fruit (phala) pertains to the valid- 
knowledge (pramadna) of this particular soul (atma) and not of 
any other soul will not be possible. The fruit (phala) pertaining 
to one soul (@tma) will become the fruit (phala) pertaining to 
any other soul (atmd); this is the fault (dosa) of over- 
pervasiveness (atiprasanga or ativyapti). Therefore, it is not 
correct to consider the fruit (phala) absolutely (sarvatha) 
separable (bhinna) from the valid-knowledge (pramana). 

It has been established that the valid-knowledge 
(pramana) is neither absolutely (sarvatha) inseparable 
(abhinna) nor absolutely (sarvathd) separable (bhinna) from 
the fruit (phala). 

It is right to consider the valid-knowledge (pramana) as in- 
some-respect (kathancit) inseparable (abhinna) and in-some- 
respect (kathancit) separable (bhinna) from the fruit (phala). 


Jain, Vijay K. (2021), 
Acarya Manikyanandi’s Pariksamukha Sitra — 
Essence of the Jaina Nyaya, p. 222-223. 
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If no relation whatsoever is accepted between generality 
(samanya) and inherence (samavaya): 


PAM SARA: ATTA: | 
AAT AT Age AoT ATTA Neg II 


arava - (agifter Fah SqaR -) Fa AAT Sk BATA aT 
TER Ff fret var ar (darnie—-ey ar) Weare ae Ta SA ST 
HMA FA, TU dean HA-wy a aref S Say At Gere set SAT eI 
ad: WA, Waa sik ate 4 iat St‘ oreerergqey’ S War stay 
Se EI 


(As per the Vaisesikas —) The generality (samanya) and the 
inherence (samavaya) are considered absolutely independent of 
each other. Also, these two have no relation whatsoever with 
their substratum, the entity (artha) — the object of knowledge. If 
so, all three — the generality (samdanya), the inherence 
(samavaya), and the entity (artha) — become nonentities like the 
‘sky-flower’. 


The universalities and particularities are held by the 
Vaisesikas to be eternal and having their own distinct nature, 
but they are not credited with existence (satta), which is 


confined to the entity (artha) — substance (dravya), quality 
(guna) and action (karma). 
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Fault in accepting atoms as absolutely non-distinct: 


SAA TASUET HaTasha FarseTete. | 
seeds Metra Wits AT uso 


rare - (aig-Ha & sqER -) af saad A TS Ft 
SAT Hl WHT AAT STW at hI A Sah Fe we At fast 
H WAM WER Ase St St! AN Ua SH W aigl S st aI 
Wea (TATE cr oft, wa, afta sk ag ta aR eet 
HBT He) t ae Tedlaeh a Slew IT ST STI 


If it be maintained that the atoms (anu) are absolutely non- 
distinct (oneness — ananyatva) then these should remain as such 
(non-distinct) even after their union to form molecules 
(skandha), creating thereby a substance. Under such a regime 
the four basic substances (bhutacatuska of the Buddhists) — 
earth (prthvi), water (jala), fire (agni), and air (vayw) — which are 
but the effects of the union of atoms, will turn out to be illusory. 
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If the effect is illusory, the cause must also be illusory; the atoms 
(anu) then become illusory: 


SMAI: CHratets FE NUT | 
SUASMATHARA TOTS AST TA UL 


WAM — YA H-SI HM H MAT SA WK THR By] AT AT 
a sett aif ae S Sel SRT Hl aM fen ara S (Said aT 
arifagee st @)| Se AR SRT eal H ara PT sad tA ae 
TU, sifa, fHeat—site Ar At SATA St STAT 


As the cause (karana) is established by the effect (karya), 
therefore, when the effect (bhiitacatuska of the Buddhists) is 
illusory, the cause [the atoms (anu) responsible for the formation 
of molecules (skandha)] must also be illusory. And with non- 
existent character of both, the cause and the effect, the 
attributes of the effect like quality (guna) and genus (jdti) will 
also become illusory (non-existent). 


Note: The relation between the material cause (karana) and its 
effect (karya) is that wherever the cause is present the effect 
would be present, and wherever the effect is present the cause 
must have been present. As a corollary, if the cause is absent the 
effect must be absent and if the effect is absent the cause must 
also be absent. 
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Fault in considering the effect (karya) and the cause (karana) as 
absolutely one: 


UHASARIATA: VATATA SAAT: | 
fgaderitiaga dafaraata AT esi 


ara - (aieTaER -) af ari sik aR al wer ws 
AM SIG a Sad S fret Wh Hl aaa Sl VIM SIR Wh SH TA 
Haat ar st sna set Railfe star WER A afases Gere ZI 
ate fgra—aen al dafawed - afta aera sitcanite — aT we 
at data & ten eh a feca-ser sit fren at sect 21 


(As per the Samkhya view -) If the effect (karya) and the cause 
(karana) are considered absolutely one, then, as the two are 
declared to be inseparably connected (avindbhavi), one of these 
is bound to be non-existent. (And, as a corollary, the other too 
becomes non-existent.) If it be said that the effect and the cause 
are actually one but are referred to as two by mere usage then 
also, being a product of imagination (samurti), both these remain 
misconceptions. 
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Fault in accepting both, absolute separateness (anyatva) and 
absolute oneness (ananyatva) of cause (karana) and effect 
(karya), without mutual dependence: 


feria eigrearfarganrg | 
sara aermtaratata FAI igo it 


arene — wt Sige S 35 VaR ae Sf Sash Fel ae ak 
PRO cht AMA BR SAA Sal sr det safes Ae GA Gea S 
Rite at H aden wares waa 4 fade-cty ona S1 stare 
(SAHA) WHT Ut ael oA Gerd t if Aareadard 4 ‘ae 
sare 2’ US SE I VST HA Ge aA SL ST ZI 


Those who are hostile to the doctrine of conditional predication 
(syadvada) can also not maintain that the two attributes — viz. 
absolute separateness (anyatva) and absolute oneness 
(ananyatva) of cause (karana) and effect (karya) — describe but 
one and the same phenomenon (i.e., endorsing both one-sided, 
independent standpoints — wbhayaikanta), for such a position 
will be self-contradictory. And if they maintain that the 
phenomena are absolutely indescribable (avacyataikanta) then 
for them even to utter the words ‘the phenomenon is 
indescribable’ is not tenable as it is irrational. 
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The doctrine of non-absolutism (anekantavada) declares that the 
substance and its modes show oneness as well as separateness in 
some respects only: 


yaraiaatadt warcaftaa: | 
uftunafastarer vifedteafedutad: iegil 


Parentage Cactarurfastad: | 
Wasteseredt AM A Waa ez 


aaa - 57 sik wala a Hafsad tes (sd) 2, iif oA 
ai F srafeate wen sid 21 xa Sk Vala Safad wH gt a 
ARIS (afta) até, aif x ak vata A ofora-ahoret 
al Fe 2, wear sik wfeaura ar de 2, Gat (AH) aT Ae Z, 
GET HI Fe %, aay Hr ez, BR Wa safe ar Ae V1 (ame 
Wee A Hla Ua Wares Al Ae WET fea WaT 1) 


The substance (dravya) and its mode (parydadya), somehow, 
exhibit oneness (with each other) as both these have logical 
continuance (avyatireka). The two also, somehow, exhibit 
separateness from each other — vyatireka — as there is difference 
of effect (parinadma and parindmi), of capacity (Saktimana and 
Saktibhava), of designation (samjfia), of number (samkhya), of 
self-attribute (svalaksana), of utility (prayojana), and so on!. 
The substance and its modes, thus, are neither absolutely one 
nor absolutely different; as established by the doctrine of non- 
absolutism (anekantavada), these two, the substance and its 
modes, show oneness as well as separateness in some respects 
only. 


1. Time (kala) and appearance (pratibhdsa) are also included. 
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Acaérya Umasvami’s Tattvarthasiitra: 


WORT FA ty- 321 


That which has qualities (guna) and modes (paryaya) is a 
substance (dravya). 


The one which has qualities (guna) and modes (paryaya) is said 
to be one with qualities and modes. That in which qualities 
(guna) and modes (paryaya) exist is a substance (dravya). It has 
already been explained (sutra 5-30) that from the point-of-view 
of modes — paryayarthika naya — three is difference between 
the attributes and the substance (dravya). From the point-of- 
view of the substance — dravyarthika naya = three is no 
difference. Hence it is appropriate to consider these — qualities 
(guna) and modes (paryaya) — as marks (laksana) of the 
substance (dravya) under consideration (laksya). What are 
qualities (guna) and what are modes (parydaya)? Those 
characteristics which exhibit association (anvaya) with the 
substance are qualities (guna). Those characteristics which 
exhibit distinction or exclusion (vyatireka) — logical 
discontinuity, ‘when the pot is not, the clay is,’ - are modes 
(paryaya). The substance (dravya) possesses both. In essence, 
that which makes distinction between one substance and 
another is called the quality (guna), and the modification of the 
substance is called its mode (paryaya). The substance (dravya) 
is inseparable (residing in the same substratum — ayuta- 
siddha) from its qualities (guna), and permanent (nitya). That 
which distinguishes one substance from other substances is its 
distinctive (bhedaka) quality (guna). The presence of this 
quality proves its existence. The absence of distinctive 
qualities would lead to intermixture or confusion between 
substances. For instance, the substance of soul (jiva) is 
distinguished from the matter (pudgala) and other substances 
by the presence of its distinctive qualities, such as knowledge. 
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The matter (pudgala) is distinguished from the souls (jiva) by 
the presence of its distinctive qualities, such as form (colour), 
etc. Without such distinguishing characteristics, there can be 
no distinction between the souls and the matter. Therefore, 
from the general (samanya) point-of-view, knowledge, etc., are 
qualities always associated with the soul, and qualities like 
form, etc., are always associated with the matter. Their 
modifications, which are known from particular (vigesa) point- 
of-view, are modes (paryaya). For instance, in the souls (iva), 
the modes (paryaya) are knowledge of the pitcher, knowledge of 
the cloth, anger, pride, etc., and in the matter (pudgala) these 
are intense or mild odour, colour, etc. The collection or 
aggregate of qualities (guna) and modes (paryaya), which 
somehow is considered different from these, is called the 
substance (dravya). If the aggregate were completely (from all 
points-of-view) the same, it would lead to negation of all — the 
substance (dravya), the qualities (guna) and the modes 
(paryaya). This is explained thus: if the aggregate of mutually 
different qualities be considered one and the same as qualities, 
the aggregate itself would become non-existent, as these are 
mutually different. The form (colour) is different from the 
taste, etc. If the aggregate is same as the colour, and the colour 
being different from the taste, etc., the aggregate is bound to be 
different from the taste, etc. Therefore, the conclusion would 
be that colour alone is the aggregate. But one colour is not fit to 
become an aggregate or a collection. Hence it leads to the 
negation of the aggregate. And, with negation of the aggregate, 
its constituents too are negated. It would lead to negation of 
the substance (dravya) and the qualities (guna). Similarly, it 
must be considered in case of taste, etc. Therefore, the 
aggregate of qualities must be admitted to be somehow — from 
particular point-of-view — same as the qualities. 
Jain, Vijay K. (Ed.) (2018), 
Acarya Umasvami’s Tattvarthasitra, p. 222-224. 
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Acarya Kundakunda’s Pancdastikaya-samgraha: 
UA cat ceafaspar F ura ures | 
ag soos wa AAU wElafa gz! 
The substance (dravya) does not exist without the modes 
(paryaya) and the modes (paryaya) do not exist without the 
substance (dravya). The ascetics (ramana) proclaim that 


the object (bhava or vastu) is one (abheda) with the two — 
the substance (dravya) and the mode (paryaya). 


Just as the cow-produce (gorasa) does not exist without modes 
like the milk and the curd, similarly, the substance (dravya) 
does not exist without the modes (parydaya). Or, just as the 
modes like the milk and the curd do not exist without the cow- 
produce (gorasa), similarly, the modes (parydya) do not exist 
without the substance (dravya). Thus, existence has threefold 
character — origination (of the mode that is the curd), 
destruction (of the mode that is the milk), and permanence (of 
the substance that is the cow-produce, present in the curd as 
well as the milk). In both, the substance (dravya) and the mode 
(paryaya), oneness exists in regard to the object (bhava or 
vastu). 
Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-samgraha, p. 27-28. 


Acarya Kundakunda’s Pancdastikaya-samgraha: 
Wear stardtar silerqyor eeu a Sasi | 
qunumataktar staer aT aTaT AEM lel 


The existing-objects-of-knowledge (bhava, vastu, sat, 
padartha) include the soul (jiva). The qualities (guna) of 
the soul (iva) are consciousness (cetand) and cognition 
(upayoga). The modes (paryaya) of the soul (jiva) are in 
form of numerous celestial-beings (deva), human-beings 
(manusya), infernal-beings (naraka), and plants-and- 
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animals (tiryanca). 

Consciousness (cetand) is of two kinds: pure-consciousness 
(Suddha cetand) and impure-consciousness (asuddha cetanda). 
Cognition (upayoga), too, is of two kinds: knowledge-cognition 
(jnanopayoga) and perception-cognition (darsganopayoga). 
Pure-consciousness (suddha cetand) comprises knowledge- 
consciousness (jiGnacetana). Impure-consciousness (aguddha 
cetand) comprises karma-consciousness (karmacetanad or 
bhavakarma) and fruit-of-karma-consciousness (karmaphala- 
cetana). 

Knowledge-cognition (jidGnopayoga) is with details and 
makes distinction (vikalpa) between objects (artha), like the 
soul (iva) and the non-soul (ajiva). Perception-cognition 
(darganopayoga) is without details and does not make such 
distinction. Knowledge-cognition (j2Gnopayoga) comprises 
knowledge of eight kinds: sensory-knowledge (matijnana), 
scriptural-knowledge (srutajnadna), clairvo-yance (avadhi- 
jnana), telepathy (manahparyayajnana), omniscience 
(kevalajnana), wrong-sensory-knowledge (kumati), wrong- 
scriptural-knowledge (kugruta), and wrong-clairvoyance 
(kuavadhi, vibhanga). Omniscience (kevalajiadna) is pure 
(Suddha) and without-envelopment (nirdvarana). The other 
seven kinds of knowledge are impure (asuddha) and with- 
envelopment (avarana). 

Perception-cognition (darganopayoga) is of four kinds: 
ocular-perception-cognition (caksudargana), non-ocular- 
perception-cognition (acaksudarsgana), clairvoyant-percep- 
tion-cognition (avadhidarsana), and perfect, infinite- 
perception-cognition (kevaladargana). Perfect, infinite- 
perception-cognition (kevaladargana) is permanent as it is the 
result of destructional (ksdyika) dispositions, pure (Suddha), 
and without-envelopment (niradvarana). The other three are 
the results of destruction-cum-subsidential (ksayopagamika) 
dispositions, impure (agsuddha), and with-envelopment 
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(avarana). 

Modes (parydya) are of two kinds: mode-of-substance 
(dravyaparyaya) and mode-of-qualities (gunaparyaya). 

The mode-of-substance (dravyaparydaya) is of two kinds: 1) 
samanajatiya dravyaparyaya — results from the union of atoms 
of the same class of substance, like different kinds of physical 
matter, and 2) asamdnajatiya dravyaparyaya — results from 
the union of different classes of substances, like the humans, 
and the celestial-beings. 

The mode-of-qualities (gunaparydaya), too, is of two kinds: 
1) svabhava gunaparydya — as the substance of soul (jiva) 
transforms with its intrinsic agurulaghuguna, which 
manifests in satgunahanivrddhi, and 2) vibhava gunaparyaya 
—as the quality of knowledge in the substance of the soul (jiva) 
becomes less or more due to association with the matter 
(pudgala). 

There is another way by which modes (parydya) are 
classified: 1) artha paryadya — the subtle-modes, and 2) 
vyanjana paryaya —the gross-modes. 

The subtle-modes (artha paryaya) are extremely subtle, 
change every instant, and beyond description. For the soul 
(iva), the impure (asuddha) subtle-modes (artha paryaya) 
include transformations due to the constantly changing 
passions (kasaya) and thought-complexion (legyd). 

The gross-modes (vyatjana parydaya) are gross, relatively 
enduring, and capable of description. For the soul (jiva), the 
unnatural gross-modes (vibhava vyanjana paryaya) are the 
states of existence like the human-being (manusya) and the 
infernal-being (ndraka). Its natural gross-mode (svabhava 
vyanjana paryaya) is the state of liberation. 

Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-samgraha, p. 37-39. 
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Section 5 


usm ufiae 


The entity (dharmi) and its attribute (dharma) are neither 
absolutely dependent (apeksika) nor absolutely independent 
(anapeksika): 


aenufenfaks: eae ga arafassa | 
arrafarcnfaedl a A ararafasraar W931 


ararenet - afe vere (at a et anf) at fats arafarm (aden 
Uh-GH Ht SVT TEA Tet) Stat Z, at ses sik artfars sat F 
a feet at fats set at sedi 21 sik fats af aden sarafare 
(UHp-aet Hl atten 4 Gear atell) aA We Sad a -fasts ra 
Tel FA Ga eI 


The existence of the entity (dharmi) and its attribute (dharma) 
cannot be established if these are considered absolutely 
dependent (Gpeksika) on each other as neither can then hold its 
identity. (In case two objects are absolutely dependent on each 
other, both are bound to lose their individual identity.) If these, 
the entity and its attribute, be considered absolutely 
independent (andpeksika) of each other, then the general 
(samanya) and the particular (visesa) attributes cannot be 
established. [Only an entity which has general (samanya —- 
dravya) and particular (vigesa — parydaya) attributes can be the 
subject of knowledge. Dravya without its modification and 
modification without its dravya cannot be the subject of valid 
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knowledge; only their combination can be the subject of 
knowledge. | 


Acarya Samantabhadra’s Svayambhistotra: 


AIRM: SCHAAR THA MF TTA TAA | 
AI UTA AAA ST OTST: 
(18-2-62) 
Just as the two mutually supportive causes, the substantial 
cause (upddadna karana) and the instrumental cause 
(nimitta karana), result in the accomplishment of the 
desired objective, in the same way, your doctrine that 
postulates two kinds of attributes in a substance, general 
(samanya) and specific (vigesa), and ascertains its 
particular characteristic (naya) depending on what is kept 
as the primary consideration for the moment while keeping 
the other attributes in the background, not negating their 
existence in any way, accomplishes the desired objective. 
Jain, Vijay K. (2015), 
Acarya Samantabhadra’s Svayambhistotra, p. 87. 


Acarya Manikyanandi’s Pariksamukha Siitra: 
ararafasrarcen deat fast: irs-2 11 


The object (artha, vastu, padartha) of the nature of the 

general (samadnya) and the specific (vigesa) is the subject of 
the valid-knowledge (pramana). 

Jain, Vijay K. (2021), 

Acarya Manikyanandi’s Pariksamukha Sutra - 

Essence of the Jaina Nyaya, p. 135. 
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Fault in accepting both absolute dependence (apeksika) and 
absolute independence (anapeksika) of the entity and its 
attribute, without any mutual relation: 


fated eaigrearafargang | 
sareataraseaermtaratata BT ios 


arenes - at Sige A Bo VR al @ sah Fel orien 
fats ak sartfern fats cai ar fede siftaca adi a4 Wea 2 
Rife eal & aden ware aad A fade-ey ana 2d) starezar 
(SATA) CHT At ael GA Gh @ if Hares F ‘ae 
sary @ US aay SI VAT HEA S aS aA Sl ST ZI 


Those who are hostile to the doctrine of conditional predication 
(syadvada) can also not maintain that the two — viz. absolute 
dependence (apeksika) and absolute independence (andpeksika) 
of the entity and its attribute — describe but one and the same 
phenomenon (i.e., endorsing both one-sided, independent 
standpoints — wbhayaikanta), for such a position will be self- 
contradictory. And if they maintain that the phenomena are 
absolutely indescribable (avacyataikdnta) then for them even to 
utter the words ‘the phenomenon is indescribable’ is not tenable 
as it isirrational. 
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There is invariable togetherness (avinabhava) between an entity 
(dharmi) and its attribute (dharma) but still each has its own- 
nature: 


eta: Parga SATA | 
Fawr Taal Wad, AHA AHS AT N94 I 


araraet -— af sik at ar afensra Gras ST Wee al ata S 
fas sion @, SAT CaST AT ST at GH a ATH BH sit Ht 
We ta: fos SI (HRA H A sin Hal sie HH aM AIH w a} i 
TAM sik Waa 4 shard waeg & fava A get ein aT arden 
Tel tad Zi ae & fa unease atten sagan %, caed ah 
fearu eT!) 


The fact that there is invariable togetherness (avinabhava) 
between an entity (dharmi) and its attribute (dharma) is 
established on the basis of their relative existence. This fact, 
however, has no implication on their respective own-nature. 
Their respective own-nature is self-proven like the constituent 
parts of the agent-of-production (karaka) [the doer (karta), the 
activity (karma), etc.], and the agent-of-knowledge (jfidpaka) 
[the valid-knowledge (pramana), and the object-of-knowledge 
(prameya)]. 

Note: The doer (kartda) does not rely on the activity (karma) for 
its own nature and the activity (karma) does not rely on the doer 
(karta) for its own nature. Similarly, the valid-knowledge 
(pramana) does not rely on the object-of-knowledge (prameya) 
for its own nature and the object-of-knowledge (prameya) does 
not rely on the valid-knowledge (pramadna) for its own nature. 
But empirically these are considered related to each other. 
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Verse 75 


The existence of the entity (dharmi) and its attribute 
(dharma), thus, can be described in seven ways: 1) somehow 
dependent (apeksika) , 2) somehow independent (andpeksika), 
3) somehow both (wbhaya) — dependent and independent, 4) 
somehow indescribable (avaktavya), 5) somehow dependent 


and indescribable (apeksika-avaktavya), 6) somehow 
independent and indescribable (ana@peksika-avaktavya), and 7) 
somehow both dependent and independent and indescribable 
(ubhaya-avaktavya). 


133 


Aptamimamsa 


Section 6 


Wes Ulta 


Fault in the two views that Reality can only be established 
through the use of the middle term (hetu), or through the 
authority of the scripture (agama): 


fag Ueda: at a Weaanfeat wha: | 
fag termed ad fregreftaratt neg 


arene — afe eq a a (GHM:) Wa teal at fats at 2, a 
yeaa sie G ele hl aA Ael GA PHM (Ca AA WH VqyetH 
SqAR-aM ot sel oa WaT Rif sam & few ef, ae sik 
STE Hl VIA AA SA stagas 21) AR ae ars S Wa Teal 
al fats et 2, dt wefaes ae & vlan Hat at ot fats a 
OTT | 


If it be maintained that Reality can only be established through 
the use of the middle term (hetu) then it will not be possible to 
establish anything with the help of the proven sources of 
knowledge — direct (pratyaksa) sources of knowledge, etc. [For, 
under such a regime, the use of the middle term (hetw), which 
necessarily requires, among other things, prior knowledge of the 
entity (dharmi), the reason (sadhana or linga), the general rule 
or pattern (drstanta) and illustration (udadharana), will not be 
possible. ] If it be maintained that Reality can only be established 
through the authority of the scripture (agama) then even 
contradictory doctrines (promulgated by different scriptures) 


Verse 76 


will stand established. (The knowledge thus obtained, without 
any scrutiny, will be unreliable and not necessarily true.) 


In the process of inference (anumadna) for the sake of others, 


be proved of the major term (sddhya). The middle term (hetw) is 
the statement of reason (sddhana). For the learners, the 
statement of the general rule or pattern (drstanta) is supported 
by an example (wdaharana). The middle term (hetw) is then 
recapitulated and the proposition (pratijfia) is reconfirmed. 
(See also, p. 57-58 ante.) 
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Fault in accepting both, the use, without mutual relation, of the 
middle term (hetu) and the scriptural authority (agama) to 
establish Reality: 


fatter eaigrearafargarg | 
sara saermttaratara FTI iit 


arararel — at Sige G Bo TE ae S Saw Fel eq-fafs 
ain ama-fats cat ar fader siftaca Het Ga Sepa & iter cat 
H Vda Wares aA 8 fatea-ety seal 31 Aare (aad) 
Tard Mt aét oa Gad & Rites staradard Hae srarey 2’ TS 
A Hl Ta Ha G as aK Sl VT eI 


Those who are hostile to the doctrine of conditional predication 
(syadvada) can also not maintain that the two attributes — viz. 
the use of the middle term (hetw) and the scriptural authority 
(agama), to establish Reality — describe but one and the same 
phenomenon (i.e., endorsing both one-sided, independent 
standpoints — wbhayaikanta), for such a position will be self- 
contradictory. And if they maintain that the phenomena are 
absolutely indescribable (avacyataikdnta) then for them even to 
utter the words ‘the phenomenon is indescribable’ is not tenable 
as it isirrational. 
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Verse 78 


Reality can be established by both, the authentic middle term 
(hetu) and the scripture (agama) promulgated by a true authority 
(apta): 


AeA Aaa: Met ATA | 
BM THAT AGIA, MAAN TATA 192 


arene — sae H Sra SAW Ul 2g a fas foo sam Zt ae 
ed-aifee (affag) Her vit @ ak aan H area SAW sah 
aa @ at fas fer ar @ ae ars-erfaa (simmafas) eT 
Te 1 (Sea Feel eda Hr Uae Ue stferdatech 21) 


When the promulgator of Reality is ‘not a true authority’ 
(anapta), whatever is established through the use of the 
authentic middle term (hetu) is called hetu-established 
(hetusiddha); when the promulgator of Reality is ‘a true 
authority’ (apta), whatever is established through his 
incontrovertible statement is called apta-established (agama- 
siddha). 
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Section 7 


aaa URE 


through the subjective act of perception is the only source of 
valid-knowledge (pramana): 


seg adr Bexaet Farskacry | 
VATA AeA TATE HAA Woe 


arene — (fasted Faaettaat bh sta -) Bact SANT sre 
(ag-den BT) ar et Basa @, Ua Wad A HR Ga Sige 
sqAM ak aee-ey ara fae at wat sik fae eA a a 
Tana set 21 faq yam at afer wien fea fan 
VATA Hl ASK wt Ha st Aa s? 


there is existence only of internal ‘objects of knowledge’ (artha), 
i.e., of cognition arrived at through the subjective act of 
perception, then all inferences (anumana) drawn by the intellect 
(buddhi), and verbal testimony of the scripture (agama) would 
become sources of invalid-knowledge (pramanabhasa). But how 
can there be invalid-knowledge (pramandabhasa) without first 
accepting the existence of valid-knowledge (pramana)? 
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Verse 80 


In the vijianadvaita scheme, inference, through the use of the 
sadhya and the sadhana, cannot establish that cognition alone is 
real: 


meaeefaarete faattrarrar | 
A aed A Sava Uidatederaa: coll 


armrene - af aeq sik ae (@q) at faafta (am) aT 
foars-ara St AMT STG ct Ce Het S vitae (taaa-faris) 
ai tqay (aifeare ay) sated ed @ - sit ge SRT aE 
TA FA Ghd S sk a VI 


(In the scheme of vijfiGnddvaita —) If through the use of the 
sadhya (statement of that which is to be proved, the major term) 
and the sadhana (statement of the reason — the middle term, 
hetu) one tries to prove that cognition alone is real, the process 
will not be a legitimate one. The statement of the sadhya, 
without considering any distinction whatsoever between the 
sddhya and sddhana, will suffer from what is known as the 
fallacy of the thesis (pratijfiddosa); and the statement of the 
hetu, without accepting its inseparable connection with the 
major term, sddhya, will suffer from the fallacy of the reason 
(hetudosa) . 
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Fault in the bahirangarthaikanta that maintains the absolutist 
view that all cognitions have real substrata in the external world 
alone: 


afergiadeard WaoTaTa ea | 
ade ardfats: eaifgegratstrenary 1220 


ararae - pac afetn aef ar dt aaa @ (SRM SI 
AMR Hae Sete Al St AAA), VAT WT A WR VATS 
(asrafe—-eu fea) a ead (a) Bt WA a fees set aT 
Ufa SH Ae Ga al Hh a at fats seat 


If the absolutist view (of the bahirangarthaikanta) that all 
cognitions have real substrata in the external world alone 
(totally objective, with no subjective input) be maintained then 
each cognition becomes prima facie valid, with a total absence of 
a cause for fallacy in the source of valid-knowledge (i.e. non- 
existence of pramandabhasa). And, as a result, all propositions, 
even those holding contradictory positions, will remain 
validated. 
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Verse 82 


Fault in accepting both, the all-subjective cognition of the 
internal reality and the all-objective cognition of the external 
reality, without mutual dependence: 


fates eaigrearafargarg | 
sara seertaraata FTI 22M 


amare — st Sages S 85 TER ae S SAS Fel SRT ae 
THT SR aaa sef WaT St or da sifetca act GA We St 
Rite at H den wares aaa 4 fade-ey sna e1 stare 
(SAHA) WHT at ael o Gad @ ie Seared 4 ‘ae 
sare 2’ US OE I VSN HU Fe SA SL ST ZI 


Those who are hostile to the doctrine of conditional predication 
(syadvada) can also not maintain that the two attributes — viz. 
the all-subjective cognition of the internal reality and the all- 
objective cognition of the external reality — describe but one and 
the same phenomenon (i.e., endorsing both one-sided, 
independent standpoints — wbhayaikdanta), for such a position 
will be self-contradictory. And if they maintain that the 
phenomena are absolutely indescribable (avacyataikanta) then 
for them even to utter the words ‘the phenomenon is 
indescribable’ is not tenable as it is irrational. 
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Both, internal- and external-cognition, can be the sources of 
valid-knowledge (pramana): 


wagvarsvenrat warned: | 
afe:waaMera wart aft a a csi 


araraned - ose | sg Aa A aaa (LaeIeA SRI IM 
yeaa a we) at sen A als ot aM Warne Ae ai sik 
Ta-Tas (SRa-AA H ERI set sl AAT) st sda A AA FANT 
SR VATU Sl ete ZI 


O Lord! You have asserted that when reality is ascertained 
through internal-cognition (bhava-prameya) that illumines the 
knowledge-object (prameya) through the Self, there is no scope 
for invalid-knowledge (pramanabhasa), and when it is 
ascertained through external-cognition (bahya-prameya) that 
illumines the knowledge-object through the senses, there is the 
possibility of valid-knowledge (pramdna) as well as invalid- 
knowledge (pramanabhasa). 


Verse 84 


The word 'soul' must have a corresponding external object 
(bahyartha): 


Viagres: Waa: alae ager | 
Trafewitaayst Ara: Fa: Walled ex 


araraed - ‘sia’ we Gal SA A Te ef Bled 2; i WE Ga TT 
ase a @ ae oa sel H fa et ean t Va ‘eq’ wee (A 
we Wea ‘aq’ Sl RS WAH ea 2 aa ae ‘ye’ qe Val a 
afta & fart set stat f1) fae GeHER GAT’ Bee HT TE stef WaT 
Tiel @, Sat Geer ‘Ara’ safe ast at Pare At stad afat wT azeh 
a ated ett 21 


The word iva’ (soul), being a designation (samjfia), must havea 
corresponding external-object. (bahyartha) that it signifies; a 
word, being a designation (samjnda), is always associated with a 
corresponding external-object, just as the word ‘hetu’ — the 
middle term. (The word ‘hetuw’ may have the ‘smoke’ as the 
corresponding external-object.) As the word ‘prama’ (valid 
apprehension) has a corresponding object that signifies valid 
apprehension, similarly words like ‘maya’ (illusion), signifying 
an illusory cognition, have corresponding objects that signify 
illusory cognition. 
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These three, a piece of cognition (buddhi), a word (Sabda), and an 
object (artha), signify three corresponding comprehensions: 


ahasrmaetarenkaer qgarteateren: | 
Gen sguiestenya wares: Nek 


arene - ofs-dal, Wea sik aidan 4 di Gar Ham: 
dfs, WR AR ae St GAR BT A areas 21 I A Va 
Ufafara—coray af ante cr ale ot Ga BTS Sta el 


The three kinds of designations (samjrid) — a piece of cognition 
(buddhi), a word (Sabda), and an object (artha) — concurrently 
signify three corresponding comprehensions - a piece of 
cognition (buddhi), a word (Sabda), and an object (artha), 
respectively. And the three kinds of comprehensions reflect 
equally the corresponding designations. (For example, the word 
jiva’ — when the designation is jiva-buddhi, it reflects the 
cognition of iva’; when the designation is jiva-sabda, it reflects 
the word iva’; and when the designation is jiva-artha, it reflects 
the object that is Jiva’.) 
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The speaker (vakta) having the piece of cognition (bodha), the 
hearer (Srota) hearing the sentence (vadkya), and the subject 
(pramata) having the apprehension (pramda), are distinct: 


AATMATATTUN TAA SATAT: YAH | 
UTA VATU Sesat arastent 12K 11 


aera — ar ar at (afsea-favae) ate (ara at yaa 4 
PR) Sal 2, sat (SfMda-ahar & fea) fae aes al Graz, 
ak waa al Wt va (afadefasa A are-sara area 
Wea-staes ar frets) eae - 4 et ga-ga rattera @1 (Sa 
Gar fasted afd Seedt V1) VAM Hh WAI SAW SATs BIR 
afesa Bo Senet ar faa tt ad et seo 


The speaker (vakia) with a particular piece of cognition (bodha), 
the hearer (rota) receiving the auditory perception in the form 
of the sentence (vakya), and the subject (pramata) in whom the 
apprehension (pramd) inheres as an attribute, are distinctly 
established. In case the so called valid-knowledge (pramana) is 
fallacious, the corresponding external objects (bGhyartha) — in 
the form of internal and external cognition — too will be 
fallacious. 
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The validity of the knowledge depends on whether there is 
agreement or disagreement with the corresponding external 
object (bahyartha): 


Seaver aes ata asatea | 
aaa FTAA 191 


aan - of sit ret A Te Ta el H SA Wate z, Ta 
ai & aaa A vet) Tel seh at uifta SA Wael Ht aM sik 


aal stef Hl Urfta 4 SA UR ataesy Ht Spa Hl sre ZI 


The piece of cognition (buddhi) and the word (Sabda) can be 
sources of valid-knowledge (pramdna) only when the external 
objects (bahyartha) corresponding to these exist; not when there 
is absence of the corresponding external objects. Truth is 
established on the existence of the corresponding external 
objects (of the piece of cognition and the word), and untruth 


when the external objects are absent. 


Two kinds of sources of valid-knowledge (pramdna) can be 
thought of: one, used for self through the piece of cognition 
(buddhi), and two, used for others through the word (Sabda). 
These two can be considered authentic only when there is 
existence of the corresponding external objects (bahyartha). 


The existence of the corresponding external objects 
(bahyartha) establishes the authenticity of the speaker (vakta), 
the hearer (Srota), and the subject (pramata) and also of the 
piece of cognition (bodha), the uttered sentence (vakya), and 
the valid apprehension (prama). The corresponding external 
object (bahyartha) of the word ‘jiva’ (soul) is thus established. 
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Verse 87 


The validity of the knowledge depends on whether there is 
agreement or disagreement with the corresponding external 
object (bahyartha); when there is agreement, the knowledge is 
valid; in case of disagreement, the knowledge is invalid. 
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Section 8 


aTeyq utes) 


Fault in accepting that the accomplishment of objects (artha) is 
due only to fate (daiva): 


careadtfakgraed Urewa: Ba | 
eaagaermtia: dred Foret wat ec 


amend - afe ea a at aa sei (alse a) wt fae Sit 
@ at aey 4 eq a false Ha Hel OT Get? an ca a a a aT 
fats Ard Ut Het At alet aet SPM Ala sista A lat wifta H 
fa yeuret aot FreRe St SPT 


If the accomplishment of the objects (artha) is due only to fate 
(daiva), then how could human-deed (paurusa) be responsible 
for the creation of fate? If it be assumed that fate is responsible 
for the creation of fate, then there is no possibility of attainment 
of liberation (moksa), and all human-effort (purusartha) to 
attain liberation (moksa) will be futile. 


Verse 89 


Fault in accepting that the accomplishment of objects (artha) is 
due only to human-deed (paurusda): 


Ureurea fakgrad ured cad: Hay | 
Wreuredena tard during Gren cei 


arava - af tes S at aa sei (Wars-eo are) at fats aT 
THAT AM SIU at des-ey ars at fats he edt 2? ale saat 
ta G fats att 3 a@t ten aA WH Sw Ward aT fades sla 21 Sik 
afe Wee a et dey at fats AMT su a aa wifi ar ties sate 
(faepe 4 SAT) Set (sit Geral & faes 2) | 


If the accomplishment of the objects (artha) is due only to 
human-deed (paurusa) then who is responsible for the 
accomplishment of human-deed (paurusa)? If it be said that fate 
(daiva) is responsible for the creation of human-deed (paurusa) 
then the above statement gets contradicted. If it be said that 
human-deed (paurusa) itself is responsible for the creation of 
human-deed, then human-deed for the accomplishment of 
objects (artha) by all living-beings should always be successful. 
(This is against what is seen.) 
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Fault in accepting both, the accomplishment of objects is due only 
to fate (daiva) and that it is due only to human-deed (paurusd), 
without mutual relation: 


fatter eigrearfargarg | 
Tea Samaras FT igo 


arene - st Sige A gu Ce ae @ TAH ael fa aR 
Gey Sal Varad or fader sifeaca vel Ga Gerd & ifs Sl H 
ade Ware AMA 4 fate ena 21 sareta (aaaterd) 
Tard Yt aet oA Gea & Rite sareadard Hae srarey 2’ TS 
A Hl Va HH G as aK I ST eI 


Those who are hostile to the doctrine of conditional predication 
(syadvada) can also not maintain that the two attributes — viz. 
the accomplishment of objects (artha) is due only to fate (daiva) 
and the accomplishment of objects is due only to human-deed 
(paurusa) — describe but one and the same phenomenon (i.e., 
endorsing both one-sided, independent standpoints — ubhayai- 
kanta), for such a position will be self-contradictory. And if they 
maintain that the phenomena are absolutely indescribable 
(avacyataikanta) then for them even to utter the words ‘the 
phenomenon is indescribable’ is not tenable as it is irrational. 
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Both fate (daiva) and human-deed (paurusa) are jointly 
responsible for the desirable and undesirable effects: 


stafegyatstaranfirestie tacad: | 
afgudetaranfietstre taateardt 192 


arararel - sit st (stat) AR afte (afar) set at wife 
foal a agfsyda (aise at aden & faa) ad 2 sa 
8a FAST aed Vt ete aA safes ref Ht unite ghey 
(afs-cmoR at sien Caan) edt ¢ sa w-ues-pa GET 
afeal| 


The desirable and undesirable effects (karya) that one begets 
without premeditation should be understood due primarily to 
one’s fate (daiva). (In incidences of such effects human-deed 
(paurusa) occupies the secondary role and fate (daiva) the 
primary role.) The desirable and undesirable effects (karya) that 
one begets in consequence of premeditation should be 
understood due primarily to one’s human-deed (paurusa). (In 
incidences of such effects fate (daiva) occupies the secondary 
role and human-deed (paurusa) the primary role.) 


Fate (daiva) — It is invisible (adrsta). The word implies the 
man’s inherent capability (yogyata) and the fruition of his past 
karmas (puirva-karma). 

Human-deed (paurusa) — It is visible (drsta). The word 


implies the man’s effort for the accomplishment of the particu- 
lar object (artha). 

Both, fate (daiva) and human-deed (paurusa), are responsi- 
ble for the accomplishment of the object (artha). 
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Section 9 


Wan uftase 


Fault in accepting that causing pain and pleasure to others must 
necessarily result into demerit and merit: 


Ud ya UW ald Wa w qual afte | 
TaTISHAA A aaa Fifa: ez 


aera - afew Hl Sra Oa S Pfead BTS OG HT ay eT 
ak Fl Ge 4 4 faa So A Wea Hl SY SI AA VI A 
H 3:0 sk Ya 4 fafaa SA S SN sree Tare (HveHifaH sik 
geafer) ak war tea vite (atari) ar et org atk goa ar ay 
ld teal ASA | 


If it be maintained that causing pain to others must necessarily 
result into bondage of demerit (papa) and that causing pleasure 
to others must necessarily result into bondage of merit (punya) 
then, being the instrumental cause of pain and pleasure to 
others, inanimate objects (like thorn and poison, milk and 
sweet-food) and persons free from passions/ (like passionless 
saints of high order) must also suffer bondage (of karmas 
involving merit and demerit). 


1. Major passions (kasaya) are four — anger (krodha), pride (mana), 
deceitfulness (maya), and greed (lobha). 
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Fault in accepting that causing pain and pleasure to oneself must 
necessarily result into merit and demerit: 


quad ya tad Gard wt a Gad ate | 
ater arfagrerean qSrartarart: 183 1 


area - afe std Hl S24 We al ay Prada BT a ela 
@ AR ot al Ge oe a ee Fafa BO clea 2 tt eT 
(aur-tfed) Sk fase afl at ot (gra sik a-eq) 
at_ay da aed aif a ot arm ga ak esa at sata & 
fafra-arnt aa ZI 


If it be maintained that causing pain to oneself must necessarily 
result into bondage of merit (pwnya) and that causing pleasure to 
oneself must necessarily result into bondage of demerit (papa) 
then, being the instrumental cause of pain and pleasure to 
oneself, those free from all attachment (vitaraga), and learned 
ascetics must also suffer bondage (of karmas involving merit and 
demerit). 
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Fault in accepting both, causing pain and pleasure to others and 
to oneself must necessarily result into bondage of karmas, 
without mutual dependence: 


fatter eigrearafargarg | 
areas a ermttareaara FTI evi 


waraed - vi Sige & 85 WH ae ft sam Fer 
Wea-ye ak we s7a-ge aia oo sk a aeaet dal 
Uhr a fade afera vel aa vam @ aie eat mH aden 
Thea AA Ff fattea-ey ate 1 Aaa (SAAT) WHT AT 
Tel A Wea @ Rif sareadard ‘ae sara 2’ US are ST 
TaN Ge A As a Sl Ve ZI 


Those who are hostile to the doctrine of conditional predication 
(syadvada) can also not maintain that the two attributes — viz. 
causing pain and pleasure to others and causing pain and 
pleasure to oneself must necessarily result into bondage of 
karmas — describe but one and the same phenomenon (i.e., 
endorsing both one-sided, independent standpoints — ubha- 
yaikanta), for such a position will be self-contradictory. And if 
they maintain that the phenomena are absolutely indescribable 
(avacyataikanta) then for them even to utter the words ‘the 
phenomenon is indescribable’ is not tenable as it is irrational. 
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Auspicious or inauspicious kinds of dispositions cause the influx 
of meritorious or demeritorious karmas: 


fauegdacig: Ud AURA GaISTaA | 
quauarerat Berit A aqerdteransea: Usa 


arene - af ca Fe ore Ga-s:a fags a aint 
Goa Chl Aaa Sle S A ale Pata HI iT SF al Wy HT sera Sta 
@1 2 Wra ! arash Wa A ale eoey Ye AR ga feats ok 
GAT H PR Aet F A Vs SR WT aH ssa eS, stata SazHT 
ale Hel Al Sa eI 


When pleasure and pain in oneself and in others are due to the 
limbs (anga) of the auspicious kind of disposition (viguddhi)!, 
these are causes of the influx of meritorious karmas (punya). 
When pleasure and pain in oneself and in others are due to the 
limbs of the inauspicious kind of disposition (samklesa)?, these 
are causes of the influx of demeritorious karmas (papa). O Lord! 
In your view, if pleasure and pain in oneself and in others are not 
due to the auspicious or inauspicious kinds of dispositions then 
there cannot be influx of meritorious or demeritorious karmas; 
these do not yield any fruit. 


1. auspicious kind of disposition (viguddhi) — due to virtuous 
(dharmya) and pure (Sukla) kinds of concentration. There are three 
limbs (anga) of the auspicious kind of disposition — its cause 
(karana), its effect (karya), and its own-nature (svabhava). 

2. inauspicious kind of disposition (samklesa) — due to sorrowful (arta) 
and cruel (raudra) kinds of concentration. This also has three limbs 
— its cause (karana), its effect (karya), and its own-nature 
(svabhava). 
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Acarya Umasvami’s Tattvarthasiitra: 


BIT: TURAT: UT 1G -311 
Virtuous activity is the cause of merit (punya) and wicked 
activity is the cause of demerit (papa). 


Acarya Pujyapada’s Sarvarthasiddhi 


What is good and what is evil? Killing, stealing, copulation, 
etc. are wicked activities of the body. Falsehood, harsh and 
uncivil language are wicked speech-activities. Thoughts of 
violence, envy, calumny, etc. are wicked thought-activities. The 
opposites of these are good. How can activity be good or 
wicked? That activity which is performed with good intentions 
is good. And that which is performed with evil intentions is 
wicked. But the distinction is not based on the activities being 
the causes of auspicious and inauspicious karmas/. In that 
case, there would be no good activities at all, as good activities 
also are admitted to be the cause of bondage of knowledge- 
obscuring karmas, etc. (by the Jainas)?. That, which purifies 
the soul or by which the soul is purified, is merit (punya), 
namely that which produces happy feeling, etc. That which 
protects or keeps the soul away from good is demerit (papa), 
namely that which produces unhappy feeling, etc. 


Jain, S.A. (1960), Reality : English Translation of 
Shri Pujyapada’s Sarvarthasiddhi, p. 168-169. 


1. From the Jaina standpoint, intentions are all-important and not 
activities in themselves. And the consequences are largely 
determined by the intentions underlying any activity. 

2. From the real point-of-view, it is no doubt true that all activities are 
undesirable as every kind of activity is the cause of influx and 
bondage. But from the empirical point-of-view there is difference. 
Merit leads to pleasure and demerit to pain. 
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Acarya Kundakunda’s Pancastikaya-samgraha: 


TH Tee Tea stopurataret a ahora | 

fon ue aad quot sitace siraafe (234) 

The influx-of-merit (punydsrava) takes place in the soul 
(iva) that has commendable (prasgasta) attachment 


(raga), compassion (anukampa), and absence-of-evil- 
inclinations (citta-akalusatd). 


aned fagaeg wit rat at a uel Age 

span fr TET ween fa qeaift  ( 83e ) 
Commendable-attachment (prasasta-raga) entails: 

1) devotion (bhakti) towards the ‘Arhat’ (Supreme Lords 
Jina), the ‘Siddha’ (the liberated souls), and the ‘Sadhu’ 
(the ascetics), 2) involvement, with dedication, in pious 
activities, and 3) following the ‘Masters’ (guru). 


fated qufead at efed ceaur wit ¢ cfeanumt | 
ufsasafe ad feeaar aexar etfs stormar i ( 239) 
The soul (iva) that is grieved at the sight of the thirsty, 


the hungry and the miserable, and provides succour for 
them, is with compassion (anukampa). 


Hla A Het Ao arate a Fearrarass | 

Vier que wie eet Fa a af ger afa uu ( e3e) 
When these — anger (krodha), pride (mana), deceitfulness 
(maya) and greed (lobha) — overwhelm the heart and 


cause agitation (ksobha), the knowledgeable call it evil- 
inclinations (kalusata) in the soul (jiva). 


Ra UATE Hepes cetan BT ferarears | 
mUftaarael Uae a steed Huila 1 ( 23) 
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Excessive negligent-activity (pramdda-caryda)1, evil- 
inclination (kalusata), hankering after sensual-pleasures 
(visaya-lolupata), causing anguish to others (para- 
paritapa), and slandering others (para-apavada), are 
causes of influx-of-demerit (paGpdasrava). 


aout @ face sfeaaaear a arrearfor™ | 
Uno a qUsd Wet Uaurar eifa i ( exo ) 


The four instincts (samjna), the three (inauspicious) 
thought-complexions (legya@), sense-domination, sorrowful 
(arta) and cruel (raudra) meditation (dhyana), 
knowledge-application in deplorable activities, and 
delusion (moha), are dispositions (bhava) that cause 
demerit (papa). 


Jain, Vijay K. (2020), 


Acarya Kundakunda’s Pancdstikaya-samgraha, p. 251-258. 


1- The fifteen activities due to negligence (pramdda) are indulgence in 
four passions (kasdaya), five senses (indriya), four kinds of 
narratives (vikatha) — pertaining to monarch (rajakatha) , woman 
(strikatha), thief (corakathda) and food (bhojanakathda) — sleep 
(nidra) and fondness (sneh). 


1- Were - ate eerttr 
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Section 10 
aor uftade 


Fault in views that ignorance is the cause of bondage and that 
liberation is possible with slight-knowledge: 


SAMA TA AAS Hawt | 
PHA HEMAVAaeAATISA SAAT RE 1 


armen - afe aan a ee fran S ait a eal H aT aS 
Hie Mt Hach At Sl Wha V1 SN Ae Seta A Ae Ht ula APT 
WI Gt SAA H IS SA H HRT GY HI VAT Gal FAI VST sik 
SAAT Wel Hl SM Tel TA GT 


If ignorance (ajfidna) be considered an assured cause of bondage 
(bandha) then since there are infinite knowables (jfieya), no one 
can become an Omniscient (kevalin) [i.e., the one who has 
attained omniscience (kevalajrfiana)]. If it be maintained that 
liberation (moksa) results from even slight-knowledge (alpa- 
jiiana) then, because of the persistent presence of acute 
ignorance, the cause of bondage will persist and, as such, 
attainment of liberation cannot be imagined. 


The Samkhya view that only through the realization of his 
independence from the environment including his own psycho- 


physical mechanism, Purusa attains perfect knowledge, is the 
point of contention in this verse. According to the Samkhya 
view, with his discriminative knowledge Purusa is able to 
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perceive that the activities are all due to Prakrti while he 
himself remains in unruffled peace. Prakrti, which continues 
to spin round on account of its own impulse, can no more 
influence the liberated Purusa because he has attained 
freedom on account of his discriminative knowledge. 
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Fault in accepting that ignorance is an assured cause of bondage 
and even slight-knowledge is the cause of liberation, without 
mutual relation: 


fated egret | 
Taras aermiaraara FAT leit 


arene - a Sige 8 85 GR ae f SAH el SIG 
SY SI ACA F Wel cal Waal ar acter aafetca aeT A Gera 
2 Rites Sat H Vd wares aA 4 fate—ete stats! stares 
(SATA) CHT At ael GA Ghd @ if Harerdarad FW ‘ae 
stay @ US aay SI VAT HEA S AS aA Sl ST ZI 


Those who are hostile to the doctrine of conditional predication 
(syadvada) can also not maintain that the two attributes — viz. 
ignorance (ajfidna) is an assured cause of bondage (bandha) and 
even slight-knowledge (alpajfiana) is the cause of liberation 
(moksa) — describe but one and the same phenomenon (i.e., 
endorsing both one-sided, independent standpoints — ubha- 
yaikanta), for such a position will be self-contradictory. And if 
they maintain that the phenomena are absolutely indescribable 
(avacyataikanta) then for them even to utter the words ‘the 
phenomenonis indescribable’ is not tenable as it is irrational. 
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The real causes of bondage and liberation: 


SAMPASA Get AISAATstaAtEd: | 
Wee Wet: TATA AMSAS AAT Use 


waren - ae-afed aa SG ae Sint A Ale-efed Sa G 
ary el Stal ZI Sat WER Ale-led Set-sIM A Hla ela z, fed 
Hle-aled Seda S Ala Fat Stat 21 


Bondage (bandha) is caused due to ignorance (ajfidna) 
accompanied by delusion (moha), and bondage is not caused due 
to ignorance (ajfiana) not accompanied by delusion (moha). In 
the same way, liberation (moksa) is caused due to slight- 
knowledge (alpajfiana) not accompanied by delusion (moha), 
and liberation (moksa) is not caused due to slight-knowledge 
(alpajfiGna) accompanied by delusion (moha). 


Acarya Kundakunda’s Pravacanasara: 


We a wT a ear a ufuraca Vaca | 
wate fafaet det aera Gaaseceat lieg-cxi 


The dispositions of delusion (moha) or attachment (raga) 
or aversion (dvesa) in the soul give rise to bondage of 
various kinds of karmas; therefore, the soul must root out 
all such dispositions. 


Due to its dispositions of attachment (raga), aversion (dvesa), 
and delusion (moha), the soul undergoes the bondage of 
various kinds of karmas, like knowledge-obscuring 
(Gwanavaraniya), and, therefore, these three dispositions need 
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annihilation. Not knowing the trap of the hunter, the male 
elephant, deceived by delusion (moha) and overwhelmed by 
attachment (raga), moves near the female elephant while 
chasing away, out of aversion (dvesa), other male elephants; it 
ultimately falls into the camouflaged ditch. In the same way, 
the karmas form bonds with the soul when it is under the spell 
of delusion (moha), attachment (raga), and aversion (dvesa). 
The soul aiming for liberation must root out these three causes 
of its downfall — delusion (moha), attachment (raga), and 
aversion (dvesa). 


Jain, Vijay K. (2018), Acarya Kundakunda’s Pravacanasara - 
Essence of the Doctrine, p. 99. 
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Dispositions, like attachment or desire, originate according to the 
type of karmic bondage: 


MAMTA aA: HATA STAUA: | 
Ter cee Tae stared VgaeTfega: use 


ara - soo se Tasan-w Hal at seafa fafaa S sik 
ae SHY H sAGR Stl f aan HAs sey SRO H aqeEq ea 
2 fad Ghee Sa Z a via fs ok aes S ACS a ya GS 
(Tey AK se) VA EI 


The origination of dispositions, like attachment or desire, is 
variegated (vicitra) according to the type of karmic bondage 
(karmabandha), and this karmic bondage originates from its 
own appropriate causes. The souls subject to karmic bondage are 
of two types — those possessing spiritual purity (Suddhi) [and 
destined to attain liberation (moksa) — bhavya jiva], and those 
possessing spiritual impurity (asuddhi) [and destined not to 
attain liberation (moksa)-—abhavyajiva]. 
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The manifestation of purity in a soul has a beginning while the 
manifestation of impurity is beginningless: 


WesIeat UA: Wear A Urasureetfetad. | 
AEM Tata TAMA SAH MAT: URooll 


arene — Waar (Tad ht aaa) SI Stoeger 
al sarad — feet-feat An a see ol feca At vera oe ae 
Gerd Fal @) Ht RE Us an ayls 4 cl alert Z1 als at ah 
aif ak ais al cafe arate V1 ae aaa TO Th aT 
fava vet ete 1 


These, purity (Suddhi) and impurity (asuddhi), are two kinds of 
power akin to the cookability (pakya) or the non-cookability 
(apakya) of a cereal (viz. beans like wrada and miinga). The 
manifestation of purity (in a soul) has a beginning while the 
manifestation of impurity is beginningless. And, being (the 
soul’s) own-nature (svabhaua), it is not open to logical argument 
(tarka). 


The capacities (purity and impurity) of two kinds of souls are 
compared with those of beans; some of these become soft and 
edible on being stewed and others remain hard even after being 
stewed for a long time. It is not possible to know beforehand 


whether a particular bean is edible or non-edible. On being 
boiled some beans, as per their nature, will become soft; the 
others, as per their nature, will remain hard as before. In the 
same manner, it is not possible to know beforehand whether a 
person has the capacity to attain liberation (moksa) or not. 
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Austerities (tapas) and observance of vows (vrata) are like 
heating our souls up. On performance of such laudable efforts, 
some will acquire true knowledge and attain liberation, but 
others will not be able to get rid of worldly sufferings and are 
destined to stay forever in the cycle of rebirths (samsara). The 
attainment of purity in a soul has a beginning but impurity is 
beginningless. 

In this verse Acadrya Samantabhadra makes an important 
point: purity or impurity of souls is their inherent nature 
(svabhava) and, therefore, not open to logical argument 
(tarka). We cannot know through indirect knowledge of the 
senses if a person has the capacity to attain liberation (moksa); 
only the Omniscient can know this. 


Acarya Umasvami’s Tattvarthasiitra: 
Wavenvtercahst AT 12-91 


The soul-principle — jivatva, the capacity for liberation — 
bhavyatva, and the incapacity for liberation — abhavyatva 
are the three dispositions (bhava) due to the inherent 
nature of the soul—parinamika. 


The three characteristics mentioned in the sitra are inherent 
in and unique to the soul (iva), not found in other substances. 
Why are these considered inherent in the soul? These do not 
depend on rise (udaya), subsidence (upagama), destruction 
(ksaya) or destruction-cum-subsidence (ksayopagama) of 
karmas. The soul-principle (jivatva) is soul-consciousness 
(caitanya). The soul that will attain right faith (samyag- 
darsana), etc., is called ‘bhavya’ — endowed with the capacity 
for liberation. Or, it is endowed with bhavyatva. And the soul 
that will not attain right faith, and so on, is called ‘abhavya’ — 
not endowed with the capacity for liberation. Or, it is endowed 
with abhavyatva. These three — jivatva, bhavyatva and 
abhavyatva — are the inherent qualities of the soul. 
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Should not the other qualities like existence — astitva, 
permanence — nityatva, and having space-points — pradesavat- 
tva, be mentioned along with these three qualities? No. These 
have been included by the particle ‘ca’ in the sutra. If so, the 
number three is contradicted. No. The distinctive (asadhar- 
ana) characteristics which are inherent in the soul are three 
only. Qualities like existence (astitva) are common (sddharana) 
characteristics as these apply to the souls (jiva) as well as the 
non-souls (ajiva). So these are included separately by the 
particle ‘ca’. 

Since the soul is incorporeal or non-material (amiirta), how 
do the dispositions of subsidence — aupasamika - etc., apply to 
it? These dispositions have reference to the bondage of karmas. 
How can there be bondage of karmic matter with the 
incorporeal soul? It is possible because the soul is incorporeal 
or non-material (amiurta) only from a certain point-of-view; it 
is not true that the soul is non-material (amurta) from all 
points-of-view. From the point-of-view of its modes (paryaya) 
in bondage, owing to the influence of karmas, it is corporeal 
(murta) in the embodied state. From the point-of-view of its 
pure nature, the soul is incorporeal (amurta). It is further 
contended that if the soul becomes one with the body because 
of the influence of karmas then it cannot be considered 
separate from the body. It is not so. Though the soul is one with 
the body in the embodied state, it is different from the body 
because of its distinctive mark (laksana). The Scripture says, 
“From the point-of-view of bondage, the soul is one with the 
body, still it is different from the body because of its distinctive 
mark (laksana). Hence the incorporeal nature of the soul is 
predicated in a non-absolutistic (anekantatmaka) sense only.” 


Jain, Vijay K. (Ed.) (2018), 
Acarya Umasvami’s Tattvarthasiitra, p. 68-70. 
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That by which substances (souls and non-souls) are rightly 
known, or knowledge alone, is pramana: 


Ara WAT at TAT 
PAM TAA CG ketaseHAT UgoRil 


rapa — 2 a! a Aa A AS Hl VAT eT TT ZI 
ASM cl VER Alt - AHA Sk HAM! Vt AA UH GA 
(ard) weg gaat at aaa @, Cal Weare Hac SHAT 21 
wi aA (alas safe) HA A vale HT Aa @ ae HAMA ZI 
HAM AA SMEs SN Aa Al G GHA Sle ZI 


O Lord! As per your teaching, that by which substances (souls 
and non-souls) are rightly known, or knowledge alone, is 
pramana (lit. the valid-knowledge). Pramana is of two kinds: 
first, direct (pratyaksa) — omniscience (kevalajfidna) — which 
knows the whole range of objects of knowledge simultaneously, 
without gradation (akramabhavi), and second, indirect 
(paroksa), which knows the objects of knowledge partially and in 
succession (kramabhavi). Knowledge in succession features the 
doctrine of conditional predication -— syaddvada - and 
ascertainment, without contradiction, of one particular state or 
mode of the object, called naya. 


The ordinary human being cannot rise above the limitations of 
his senses; his apprehension of reality is partial and it is valid 
only from a particular viewpoint. This leads to the nayavada of 
the Jainas. When ordinary human knowledge is partial, a new 
method of stating our approach to the complex reality had to be 
devised, and that is syaddvdda, the doctrine of conditional 
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predication. Thus the doctrine is the direct result of the strong 
awareness of the complexity of the object of knowledge and the 
limitations of human apprehension and expression. 


Pramana is the comprehensive view; naya is the partial 
view. 


Acarya Kundakunda’s Pravacanasara: 
We Ga Wad UToraatacatars fares | 
ted ¢ simetieté ae fa wifrs afore 9-49 
That self-born, perfect and pure knowledge which spreads 
over infinite things and which is free from the stages of 
perception such as apprehension and speculation is called 
the real happiness. 


Upadhye, A.N. (1935), 
Sri Kundakundacarya’s Pravacanasara, p. 76. 


While the self-born, direct knowledge (or omniscience) is 
utterly pure and free from stages, the sensory knowledge 
(matijfiana) has four stages as mentioned in the following 
sutra. 


Acarya Umasvami’s Tattvarthasitra: 
AATSSISAAAAT: Ug-Va ll 


Impression — avagraha, inquisitiveness — tha, comprehen- 
sion — avaya, and retention — dharana, are the four stages 
lof sensory knowledge (matijnana)]. 


The first awareness or adoption of an object as it comes in the 
range of the senses is impression (avagraha), the first stage of 
sensory knowledge (matijiana). When there is the meeting of 


1. Ignorance, the result of knowledge-obscuring karmas, is misery in 


this world. Real happiness consists in destroying the karmas and 
attaining omniscience, the very nature of the self. 
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the sense-organ and the object, it is first perceived; that is 
dargana. The awareness of the object immediately following it 
is avagraha. For instance, on seeing an object, the impression 
that it is white in colour is avagraha. The desire to know 
particulars regarding the object apprehended through 
avagraha is inquisitiveness (tha). Thus, the desire to know 
more — ‘Is that white object a crane or a flag?’ — is inquisitive- 
ness (tha). Knowing the object, as it is, after ascertaining its 
particulars is the next stage — comprehension (avaya). By its 
movement up and down and by the flapping of the wings, it is 
ascertained that it is a crane only and not a flag. Retention 
(dharand) is the cause of not forgetting in the future what was 
ascertained in the past. For instance, ‘This is the same crane 
which I saw this morning,’ is retention. These are mentioned 
in the sutra in the order in which they arise. 
Jain, Vijay K. (Ed.) (2018), 
Acarya Umasvami’s Tativarthasttra, p. 28-29. 
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Fruits of the two kinds of pramana: 


SUATHAATERA BITES Serertett: | 
Yat ASAT AT WAI TTA Zot 


Baraat — WIA St AAMAS VAT (Hac) @, SAAT 
Hea Sta V1 MT SM HAMS AAS WAT (Fee AAAS) Zt 
SAR RAR A AA (FET) AK SA (aT) Hl ales V1 sa 
yd F met ae Sten ot saa Ga 21 aera A om fava a oa 
Hl AU SA St Aa VAM Al HT He SI 


The fruit of the first kind of pramana - direct (pratyaksa) or 
omniscience (kevalajfiana) — is equanimity (upeksa). The fruit of 
the other kinds of pramana - indirect (paroksa) —is discernment, 
1.e., acceptance (adana, grahana) or rejection (tyaga); besides, of 
course, equanimity, as stated above. Destruction of ignorance 
(ajfiana) about the self, however, is the actual fruit of all methods 
of knowledge (pramana). 


Acarya Umasvami’s Tattvarthasitra asserts that the five 
kinds of knowledge constitute the two types of pramana: 


AAU P-oll 


These (five kinds of knowledge) are the two types of 
pramana (valid-knowledge). 


As regard the fruit of pramana, there is satisfaction in the 
attainment of knowledge. The soul, whose knowledge-nature 
is clouded by the foreign matter of karmas, finds satisfaction in 
determining the nature of substances with the help of the 
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senses. That is spoken of as the fruit of knowledge (or of 
pramana). Or the attainment of equanimity (upeksa) and the 
destruction of ignorance (ajfidna) may be considered the fruit. 
Equanimity is freedom from attachment and aversion. Also, on 
the destruction of darkness, that is ignorance, the self attains 
the power of discrimination between what needs to be accepted 
and rejected. 


Acarya Manikyanandi’s Pariksamukha Siitra: 


TaMPatratarerntaanyes ery 14-2 I 


Destruction-of-ignorance (ajnana-nivrtti), rejection (hana, 
tyaga), acceptance (grahana, addadna, upaddna) and 
equanimity (wpeksa) are the kinds of the fruit of the valid- 
knowledge (pramana). 


The fruit is of two kinds: the direct (saksdta) fruit and the 
conventional (parampara) fruit. Destruction-of-ignorance 
(ajnana-nivytti) pertaining to the objects (vastu, padartha) is 
the direct (sadksdta) fruit of the valid-knowledge (pramana). 
The other kinds of fruit, like rejection (hana, tyaga), are the 
conventional (parampara) fruit as these take place only after 
destruction-of-ignorance (ajndna-nivrtti) pertaining to the 
objects (vastu, padartha). 

The conventional (parampara) fruit of the valid- 
knowledge (pramana) is of three kinds: rejection (hana, tyaga), 
acceptance (grahana, dGdana, updddna), and equanimity 
(upeksa). To discard the undesirable or disagreeable object 
(vastu) is called the rejection (hana, tyaga). To acquire the 
desirable or agreeable object (vastu) is called the acceptance 
(grahana, ddadna, upadana). So long as the man is afflicted 
with attachment (raga) and aversion (dvesa), he imagines 
objects (vastu) to be worth discarding or accepting. But when 
he acquires the state of freedom from attachment (raga) and 
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aversion (duvesa) — vitardga — he no more has the sense of either 
acceptance or rejection for the objects (vastw); he develops the 
sense of equanimity (upeksa) toward all objects. This sense of 
equanimity (upeksa), too, is the fruit of the valid-knowledge 
(pramana). 

Even before acquiring freedom from attachment (raga) 
and aversion (dvesa), the knowledgeable man can have the 
sense of equanimity (upeksa) toward objects-of-knowledge 
(jneya) which are neither of interest nor of disinterest to him. 


Jain, Vijay K. (2021), 
Acarya Manikyanandi’s Pariksamukha Sutra — 
Essence of the Jaina Nyaya, p. 143-144. 
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The word ‘syat’ is used to assert a particular attribute of the 
object of knowledge and explicatory of the manifold points-of- 
view (anekanta): 


aerated wat uta farang | 
eitardisadattrardta haterararr e083 


arrears — So Ta | ead! WR et (Aa Tae) H AMA WAS 
(aa ‘eet ve:’ FT) SAF SR SAG GT Blah ela ZI 
dafaai six qadafaat oot qeai Wo waeq ‘ea’ we fro 
(sea) @ an Teste (faa set) ar fas (ale 
Gah) Baz! 


O Lord! The word ‘sydat’, used in conjunction with the object of 
knowledge (artha), imparts to your sentences a definitive 
meaning explicatory of the manifold points-of-view (anekanta) 
and corroborates a particular attribute of the object. The word 
‘syat’ is anipatal — a particle, an indeclinable —- acknowledged by 
the Omniscients (kevalins) as well as the ‘All-knowing Masters 
of the Scripture’ (Srutakevalins); it qualifies the meaning of the 
sentence concerned. 


1. An avyaya is a preposition, an indeclinable word or particle; a kind 
of compound. Nipdta words are parts of avyaya used to 
communicate the meaning. The word ‘sydt’ is used in relation to a 
particular meaning, not in terms of doubt, possibility or vacillation 
(i.e., it does not imply ‘maybe’ or ‘perhaps’). 


174 


Verse 104 


Syadvadca is the doctrine of conditional predication, renouncing 
the absolutist view: 


gta: Watararnd feaafatete: | 
Saat SASSeaaAMTH: Noi 


Aa — Ta CHT Al IMT atch Hatoad Faas AE Al ATA 
ge 2! (safe wafsaq nfs wee a H Valzard 21) 
ABR Saal sik val cat orden cl fera wear S aa Za sik sae 
al fasten (aaa) Stat S1 (TMM 14, ¥. 29 Ht tal) 


Discarding the absolutist (ekanta) point-of-view and observing 
the practice of using the word ‘kathancit’ — ‘from a certain 
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ — is 
what is known as syddvdda — the doctrine of conditional 
predication. It embraces the seven-limbs (saptabhanga) of 
assertion, the one-sided but relative method of comprehension 
(naya), and also the acceptance and rejection of the assertion. 
(See also, verse 14, p. 29 ante.) 


The particle ‘syat’ in a sentence qualifies the acceptance or 
rejection of the proposition or predication expressed by the 
sentence. It refers to a ‘point-of-view’ or ‘in a particular 
context’ or ‘in a particular sense’. The ‘vudda’ presents a theory 
of logic and metaphysics. Syadvdda means a theory of 
predication of reality from different points-of-view, in different 
contexts or from different universes of discourse. Sydduvdda is 
the expression of the pictures of reality obtained from different 
points-of-view in definite and determinate logical predications. 
Syddvada promotes catholic outlook of many-sided approach 
to the problem of knowledge of reality. It is anti-dogmatic and it 
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presents a synoptic picture of reality from different points-of- 
view. Syadvdda expresses a protest against the one-sided, 
narrow, dogmatic and fanatical approach to the problems of 
reality. It affirms that there are different facets of reality and 
these have to be understood from various points-of-view by the 
predications of affirmation, negation and indescribability. 


Anekanta is the basic understanding of the complexity of 
reality and the necessity of looking at it from different points- 
of-view. Syddvdda is the expression of the anekantavada in 
logical and predicational form. In this sense, anekantavdda is 
the foundational principle and syddvdda is the logical 
expression of the foundational principle./ 

In the presentation of the nature of an object in its infinite 
aspects we have to adopt the sevenfold predicational form — 
saptabhangi — which includes the positive and the negative 
predications without contradicting each other. The nature of 
the object can be considered from seven points-of-view and 
their predications would be sevenfold. Everything can be 
presented through sevenfold predications. 


Acarya Samantabhadra’s Yuktyanusdasana: 
fafarrtentsahtererat a 
fragftatee wa Ua | 
wat fanearedra Tae at 
PTGGITM: THASANS SEI 
The three fundamental options (vikalpa) of predication 


comprise affirmation (vidhi), negation (nisedha) and 
indescribability (anabhilapyata, avacyata). Taken one at a 


1. See, Shastri, Devendra Muni (1983), “A Source-book in Jaina 
Philosophy”, p. 240. 
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time, there are three combinations; taken two at a time, 
there are three combinations; and taken three at a time, 
there is one combination. Thus, there are a total of seven 
combinations. O Lord Jina! These combinations, each 
carrying different meaning, are possible only in your 
doctrine. Each predication is restricted by the particle 
‘syat’ (meaning ‘point-of-view’ or ‘in a particular context’ 
or ‘ina particular sense’). 

Translated into English from: 


Jain, Vijay K. (2020), 
Acarya Samantabhadra’s Yuktyanusasana, p. 103. 


Thus, each predication has been worked out on the basis of a 
combination of the fundamental threefold predications of 
affirmation, negation and indescribability. A limb (bhanga) 
refers to the partial presentation or a particular form of 


expression. Saptabhangi is the sum total of the seven limbs of 


logical expression. It is the expression of the psychological 
basis in nayavada. 
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The doctrine of conditional predication (syadvada) and 
omniscience (kevalajfiadna) are both illuminators of reality: 


CAGIEHATAA WAAAWHITA | 
Ve: MMCANM ST VPAKIAAT WaT gow 


amare - eee ak mace sal wat at (sitar) + 
Wo @1 Sal Hh WHA A Mee (Weta) SA Stee (Na) HT 
42 31 ot agg SA Sal ari 4 feat ot an a fava set aici 2 ae 
TA eI 


Syadvada, the doctrine of conditional predication, and 
kevalajfidna, omniscience, are both illuminators of the 
substances of reality (tattva). The difference between the two is 
that while kevalajriana illumines directly (pratyaksa), syadvada 
illumines indirectly (paroksa). Anything which is not illumined 
or expressed by the two is not a substance of reality and hence a 
non-substance (avastu). 


Syadvada and kevalajfiana are the foundational facts of 
knowledge. The difference between the two is that 
kevalajfiana is the complete and all-embracing knowledge of 
reality while syadvdda is the conditional predication of the 


individual propositions of the knowledge obtained in 
kevalajfidna. Kevalajfiana is the direct experience and 
syadvada is its indirect expression. 
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Anaya gives expression to a particular aspect of an object, 
comprehended fully by syadvada: 


Bertie area areratefattera: | 
agrenaventsafasrreaiasenl AF: iQo&ll 


area — Set al Ase se H UIA ae ET a Gey 
Tet h Uy sees sro far fest fata H vt ergre-e TATA 
& faraya sii-fasty (‘ficaca’ snfe) al ash Sia @, Fe 7a 
HEM ZI 


Anaya gives expression to a particular aspect (like ‘nityatva’) of 
an object, comprehended fully by syaduada, through the use of 
homogeneous (sddharmya) or heterogenous (vaidharmya) 
general rule or pattern (drstanta) to establish, without 
contradiction, inseparable connection (vydpti) between the 
major term (sddhya) and the middle term (hetu). (Thus, naya is 
designated here as a virtual synonym of hetu, beside its usual 
designation as a relative, one-sided comprehension. ) 


Acarya Devasena’s Alapa Paddhati: 
WHOM aed ayetastenio Aa:, safaecat ar, 
Wao at Aa: AAA eager Wenfery case 
aed Tata wetter at Aa: gee 


The standpoint (naya) accepts one particular characteristic 
(amsa, dharma) of the substance (vastu) whose manifold 
nature has rightly been determined through valid- 
knowledge (pramana). Or, the chosen option (vikalpa) of 
the scriptural-knowledge (Srutajnana) is the standpoint 
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(naya). Or, the particular intention of the knower is the 
standpoint (naya). Or, that which establishes the 
substance, having manifold nature, into its one particular 
nature is the standpoint (naya). 


a ga Ulancatfancatard ecru 


The standpoints (naya) are of two kinds - relative 
(savikalpa) and non-relative (nirvikalpa). 

[The relative (savikalpa) standpoint (naya) is the right- 
standpoint (swnaya) and the non-relative (nirvikalpa, 


nirpeksa) standpoint is the faulty-standpoint (durnaya or 
nayabhasa).| 


Jain, Vijay K. (2024), 
Acarya Devasena’s Alapa Paddhati - 
The Ways of Verbal Expression, p. 177-178. 
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A substance (dravya) is an inseparable consolidation of 
attributes: 


Tater Greet wera: | 

MAM SMAMAAM FAAHAAHA lolol 
arene - dat are a fava ae ad val sk sal @ 
fasayd (tard fava at) ste Tal h Wee Ga Hl UIT 
TART Ol AH Fl G1 FS I UH HS SAK aw AS 


A substance (dravya) is an inseparable consolidation of 
attributes expressed through all one-sided, but relative, 
comprehensions (naya) and their subdivisions (wpanaya), 
pertaining to the three times (the past, the present, and the 
future). It is one (with respect to the dravyarthika naya) and 
many (with respect to the paryayarthika naya). 


Acarya Devasena’s Alapa Paddhati: 


Ta GAT SUT: WSSU 

Those that remain in proximity of the standpoints (naya) — 
as branches of the standpoints (naya) — are the secondary- 
standpoints (upanaya). 


PAYAAAEN: AMSYAAAEN: Braharaayreraen- 
VATTIRAM svt 


Intrinsic empirical standpoint (sadbhita vyavahara naya), 
non-intrinsic (alien) empirical standpoint (asadbhita 
vyavahara naya), and figurative, non-intrinsic (alien) 
empirical standpoint (wpacarita asadbhita vyavahara 
naya) are the three kinds of the secondary-standpoints 
(upanaya). 
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Intrinsic empirical standpoint (sadbhita vyavahara naya) - 
The term sadbhita implies the intrinsic nature of the thing. 
Though essentially inseparable, this naya makes distinction 
between the substance (dravya) and its subdivisions like 
qualities (guna), modes (paryaya), nature (svabhdva) and 
agent (karaka). This naya envisages distinction in an 
indivisible whole: e.g., making a distinction between the ‘fire’ 
and its intrinsic nature of ‘burning’. 

Non-intrinsic (alien) empirical standpoint (asadbhita 
vyavahara naya) — The term asadbhita implies importation of 
alien substance or its qualities into the substance under 
consideration or its qualities. In essence, asadbhiita vyavahara 
naya envisages oneness in essentially distinct substances. The 
expression under this naya is figurative; e.g., an ‘earthen-pot’ 
is conventionally termed as a ‘ghee-pot’ due to its usage. 

Figurative, non-intrinsic (alien) empirical standpoint 
(upacarita asadbhita vyavahara naya) — Upacarita is usage 
sanctified by convention but with no intrinsic justification. 
Here the alien thing with which the self is identified lacks 
intimate relation that exists between the soul and the body; 
e.g., “My ornament.” Only in a figurative sense can one call the 
ornament as one’s own; similarly, calling certain individuals, 
the son or the wife, as one’s own. Identification of the self with 
other things is a figurative and transferred predication and 
that is upacarita asadbhita vyavahara naya. (See, Jain, Vijay 
K. (2020), Preface to Acarya Kundakunda’s Pancastikaya- 
Samgraha, p. XXIX-XXXI.] 


Jain, Vijay K. (2024), 
Acarya Devasena’s Alapa Paddhati - 
The Ways of Verbal Expression, p. 62-63. 
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The conglomeration of inter-dependent and relative assertions 
reveals the true nature of an object: 


frearenget feat ct fretted A: 
Frten var freat arta aeq Asad god 


ara - a me cod 2 fH fracas safe war wal at fae 
AP WR StH AAea-ST Fea Ht feat et AMT alsa ae chp 
Tal 3 life ereieal & set feet ae @, haa Fade aa et 
faen da 1 2 We | seh Ha A aa We Uda @ sie safew 
sre fora aeifparent ad ¢ (sik safe Sah WE H ATM 
gated?) | 


If it be said that the conglomeration of unseemly propositions 
[purported to be made by independent, one-sided points-of-view 
(naya) in isolation (of reality)] is bound to be false, our reply is 
that this is not correct. In your scheme, O Lord, only those one- 
sided points-of-view (naya) which make absolute and non- 
relative assertions are false; assertions which are inter- 
dependent and relative, in fact, each reveal an aspect of truth, 
and their conglomeration, therefore, reveals the true nature of 
an object. 
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A sentence asserts, either positively or negatively, a particular 
characteristic of the multifarious nature of an entity: 


frerisat ara faferar anu ar | 
AMSAA A AMSAVAAAV AGATA Vil 


aera - (A-Ta Hh sas ed El A SS aT ST 
oa frafia fear aia ¢ Saal SAI -) SARI Ae-aA 
a fafy-araa seret Prae-arat & on Fae Sle V1 SHIRT 
én 8 aaa fat—eg ot 2 ik Fde-eg oft) ae tet a AT 
We a Hac faf¥-arest stat act FAa-aTaa | Gl WARTS 
fasta (Geta) fae Sa eI 


In the doctrine of non-absolutism (anekantavada), a sentence 
asserts, either positively (vidhi) or negatively (nisedha), a 
particular characteristic of the multifarious nature of an entity. 
Irrespective of whether the sentence asserts the characteristic 
positively or negatively, both such (seemingly contradictory) 
characteristics are present in it. Without the acceptance of this 
feature (i.e., if only the positive or the negative characteristic is 
assumed to be present in the entity), the entity is bound to 
become a nonentity (avastu). 


The basic thesis in Jainism is the non-one-sided (anekanta) 
nature of the reality. A thing is supposed to have infinite-fold 
characteristics or properties. It becomes imperative, therefore, 


to apply all kinds of predicates, including seemingly 
contradictory ones, to describe its singular aspect depending 
on one’s point-of-view. To illustrate, an entity has an aspect 
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that is unchanging - this is its ‘sat’ aspect or ‘suabhdva’ aspect 
or its ‘substance’ aspect. The reality seems to be unchanging 
when we consider its ‘substantial’ aspect but it seems to be 
ever-changing when we consider its qualities (guna) and modes 
(paryaya). Anekantavada synthesizes the two aspects and 
builds them into acoherent whole. 


All standpoints (naya) are right in their own respective 
spheres but if they are taken to be refutations, each of the 
other, they are wrong. A man who knows the ‘non-one-sided’ 
nature of the reality never says that a particular view is 
absolutely wrong. A naya deals only with the particular point- 
of-view of the speaker and does not deny the remaining points- 
of-view, not under consideration at the moment. 


Acarya Samantabhadra’s Svayambhistotra: 


ferafarct qt seitera sat qontsferaent + Frere | 
aarthrarsanterttengaaa: cardent fe ae 

(11-38-53) 
O Lord Sreyansanatha! You had pronounced that the naya 
deals with a particular attribute that is under consider- 
ation — called the primary attribute — of a substance and it 
does not deny the existence of the remaining attributes — 
called the secondary attributes. A substance, thus, exhibits 
attributes like a friend, a foe, and neither a friend nor a foe; 
it incorporates duality of attributes (and their combina- 
tions)! which truly explain its existence. 


The sevenfold mode of predications (saptabhangi) with its 
partly meant and partly non-meant affirmation (vidhi) and 
negation (nisedha), qualified with the word ‘syat’ (literally, in 


1. See, Jain, Vijay K. (2015), “Acdrya Samantabhadra’s Svayambhistotra”, 
p. 72-75. 
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some respect; indicative of conditionality of predication) 
dispels any contradictions that can occur in thought. The 
student of metaphysics in Jainism is advised to mentally insert 
the word ‘syat’ before every statement of fact that he comes 
across, to warn him that it has been made from one particular 
point-of-view, which he must ascertain. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


TAT tst Pr asrereteeptarerry | 
Pataca fexreaaart AAT Il 2 


I bow to ‘anekanta’ (the doctrine of manifold points-of-view 
— relative pluralism), the root of unmatched Jaina 
Scripture, that reconciles the partial viewpoints of men, 
born blind, about the elephant, and which removes all 
contradictions about the nature of substances by 
apprehending reality through multiplicity of viewpoints. 


Acarya Amrtacandra has termed the doctrine of non- 
absolutism (anekantavada) as the root of the Jaina Scripture. 
Without a clear understanding of this gem of Jainism, men of 
this world are like the blind men of the parable/; they insist on 
their partial knowledge being accepted for the whole truth. 


1. See, Jain, Vijay K. (2012), “Shri Amritachandra Suri’s Purusartha- 


siddhyupaya — with Hindi and English Translation”, p. 3-4. 
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The nature of reality can be predicated only through a sentence 
that incorporates both the affirmation and negation, depending 
on the point-of-view: 


Ace AMET Acar 
AT Ue BIGaaTaY: Hae ATATASTAT ugVoll 


amare — seq ae IK stad (SL SIN sta Safe) BI 1 aT 
ae] al aden aed (a freafe-ea) srt aden sade 
(sta-afteaig-ea) a viraiga Hem ¢ ae Tea Tet V1 US fae 
oat H ER cea (Aaa) BH UATISA HS Vt Gar V7 


The nature of reality is such that it can be predicated only 
through a sentence that incorporates both the affirmation (‘that 
is’ — tat) and negation (‘that is not’ — atat), depending on the 
point-of-view. (In case a sentence predicates affirmation, 
affirmation is the primary theme and negation is present but as 
a secondary theme; in case a sentence predicates negation, 
negation is the primary theme and affirmation is present but as 
a secondary theme.) A predication that takes the absolutist view 
of either affirmation or negation is not true. And how can one 
describe the nature of reality through such a false sentence? 


Acarya Samantabhadra’s Svayambhistotra: 


Aga ST CMA Aaa ST AM AAT eT AHA SAT 
Tea oT fares a year 


(9-2-42) 
O Lord Suvidhinatha! Your description of the reality 
postulates that, as established by experience, there is the 
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conditional affirmation from a particular point-of-view, 
and also the conditional negation from another point-of- 
view. The two views, existence and non-existence, are not 
without any limitation; these views are neither totally 
inclusive nor totally exclusive to each other. Leaving out 
the limitation will lead to nihilistic delusion. 


Pret aedefata wdtet Frerrercufaahahae: | 
T digeg fee rita 
(9-3-43) 


When we reckon the existence of a substance we maintain 
that it is eternal and when we reckon the non-existence of 
that substance we maintain that it is perishable. O Lord 
Suvidhinatha! You had declared that the two views that 


proclaim the same substance to be eternal as well as 
perishable are reconciled by the doctrine that postulates 
the material or internal cause (updddna karana) and the 
auxiliary or external cause (nimitta karana) for any activity 
to take place. 


Jain, Vijay K. (2015), 
Acarya Samantabhadra’s Svayambhistotra, p. 59-60. 
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A sentence while calling attention to its own general meaning 
simultaneously negates the other meanings: 


ARAMA STATA ATTA S HT: | 
We UT MUA Asta GUHA ueeeil 


area - qa a ae waa 2 fH ae ar ae a aT 
Wee ALM BA AI ae H Ae al wid aA A PAT 
(cada) Sea 21 Sa area 4 fH at aden sreastiere! 
(Fray) STIS FS | STITT H ATS Stag ZI 


It is the nature of a sentence that while calling attention to its 
own general meaning expressly conveyed by it, it also negates 
the meanings that may be conveyed by other (unspoken) 
sentences. (For example, the sentence, “Bring the jar,” not only 
conveys to the listener to bring the jar but also that a piece of 
cloth, a table, or a lamp, are not to be brought. Thus, while a 
sentence affirms its own meaning, it also simultaneously 
negates the other meanings.) If a sentence be thought of as 
capable only of negating what has been specifically expressed in 
it by the speaker and not as capable of affirming what has been 
specifically spoken — this scheme is called ‘anydpoha’ — the 
speech becomes a nonentity like the ‘sky-flower’ (akdsa-puspa). 


1. seastigas arel ar us fatere feared 21 we a aes Aa a asi at 
oratd aed 2, ae al Ael aard Ba feet a ‘ve’ Her Gl He We Fe HA 
aaerat ‘arse’ Ht cagtd (Sa) Aa Sea @, sat Hl aensale Hed 1 (2g, 
3H, fast BAR (2020), Arar waatug farfaa qaergnen, Heal, ¥. 122.) 
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The use of the word ‘sya?’ acts like a stamp of truth that enables 
the listener to grasp the intended particular meaning of a 
sentence: 


aaraaragrea Wat Mears WaT fe aT | 
SPAT AGTaTEA: TATA: AAATSSA: ULLAM 


amr - af pet wm fe Cafe’ ae) we aa 
STS ST (WH MT-I) fase a Wiad Hed Z, a aT 
ara dia aval ¢ ifs setts wee Hr atel fag ael le 21 sta: 
SATS I WI HH at Sa feed ZI Sik afd aref fasta 
Al Uiftd SA GW SHR (Sg) BI HT fae 2 


If it be said that a sentence expressing the universality 
(samanya) aspect, in fact, denotes only the particularity (vigesa) 
aspect as posulated in the scheme of anyapoha, this is not correct 
since the speech then becomes a nonentity.! The use of the word 
‘syat’ acts like a stamp of truth that enables the listener to grasp 
the speaker’s intended meaning. (An entity has both the 
universality (samdnya) as well as the particularity (visesa) 
aspects. When the expression makes the universality aspect as 
its subject, the particularity aspect becomes secondary and 
when the expression makes the particularity aspect as its 
subject, the universality aspect becomes secondary; this is 
doubtlessly achieved by using the word ‘sydat’ in the expression.) 


1. In the Buddhist concept of ‘anydpoha-vada’, the word is capable only of 
negating what is not meant, without affirming anything. (see, footnote 
on the previous page.) 
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Affirmation, when not in conflict with negation, yields the 
desired result of describing truly an object of knowledge: 


fadarittanats ufttearstertta aq 
avasseaeardtura wagiedftata: 923i 


arene - vfater ar atfadtet ot fade é ae dftaa (sre) sref 
al fats a eRo z1 fade al vated ar aifadtet SA GS area 
ae sey sik 24 71 FS VER BSR &t (Sheree & 
PRU) TaH feafa at fats arch S1 


Affirmation, when not in conflict with negation, yields the 
desired result of describing truly an object of knowledge. Only 
when affirmation and negation are juxtaposed in mutually non- 
conflicting situation, one is able to decide whether to accept or 
reject the assertion. This is how the doctrine of conditional 
predication (sy@dvdada) establishes the truth. 
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The ‘Aptamimamsd’ has been composed for the seekers of own 
well-being: 


saree fafea feats | 
wafnearesnefasrantarda eexi 


araraet - 34 Wer ae ‘sreasiaran’ ar fea Ht ale Ta ate 
al Gases sk fem-suest am aeifasry at ufeota 
(Ae-faart) & fee A Tat eI 


This treatise ‘Aptamimamsa’ - Deep Reflection On The 
Omniscient Lord — has been composed for those who seek their 
well-being (i.e., realization of the Self) by enabling them to 
discern between the true and the false preaching. 


This concludes the ‘Aptamimamsda’ (also known as 
the ‘Devagamastotra’) composed by the supremely 
holy and stainless Acarya Samantabhadra, 

a glittering jewel among the authors of the sacred 
scripture, who reigned supreme as a poet, 

a disputant, a preacher and an orator, and 
whose expositions, based on the incontrovertible 
doctrine of ‘syadvdda’, have torn apart 
mountains of misconceptions. 


With great devotion, I make obeisance humble 
at the worshipful feet of Acarya Samantabhadra. 
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INDEX OF SANSKRIT TERMS 


abhava — non-existence 21-26, 72, 
95, 110, 111 

abhavaikanta — absolute non- 
existence 27, 28 

abhavya jiva — the soul destined 
not to attain liberation 164 

abhavyatva — the incapacity for 
liberation 166 

abheda — unity, one 73, 126 

abhinna — inseparable 117 

acaksudargana — non-ocular 
perception-cognition 127 

adrsta — invisible 151 

daddana — acceptance 171-172 

adhikarana — substratum 53-55 

advaita — absolute non-dualism 52, 
58, 56, 57, 59, 65, 73 

agama - scripture 7, 15, 134, 136- 
138 

agupti bhaya — fear of divulgence of 
one’s deeds 5 

agurulaghuguna — intrinsic 
transformation in a substance 
128 

Ahamkara — the I-ness or Ego 76- 
78 

ahetu — not a legitimate middle 
term 44, 59 

ajnana — ignorance 159, 161, 162, 
171, 172 

ajiva —non-soul 23, 37, 127, 167 

akasa-puspa — the ‘sky-flower’ 84, 
189 


adkasmika bhaya — fear of the 
unexpected 5 

akramabhavi — without gradation 
168 

alpajnana — slight-knowledge 159, 
161, 162 

amurta — non-material 167 

anabhilapya — indescribable 93, 
176 

anadi — without beginning 22, 25 

anaikantika — unconstrained 68 

ananta — without end, infinite 5, 
22, 25 

ananta darsana — infinite 
perception 5 

ananta jnana — infinite knowledge 
5 

ananta sukha — infinite bliss 5 

ananta virya — infinite energy 5 

ananyatva — absolutely distinct, 
absolute oneness 119, 122 

andpeksika — absolutely 
independent 129, 131, 133 

anapta — not a true authority 137 

anarpita — secondary 47 

aneka — many 50 

anekanta — the manyfold points-of- 
view 30, 76, 174, 176, 184, 186 

anekantatmaka — non-absolutistic, 
infinite characters in an object 
29, 167 

anekantavada — the doctrine of 
non-absolutism 44, 123, 176, 
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185, 186 

anekatva — manyness 50 

antaraya — obstructive 2, 6, 14, 15 

anukampa — compassion 157 

anumana — inference 12, 57, 70, 
135 

anumeya — object of inference 10, 
12 

anvaya — association 40, 42, 87, 124 

anyapoha — the doctrine of the 
Buddhists that the word is 
capable only of negating what is 
not meant, without affirming 
anything 189, 190 

anyonyabhava — reciprocal non- 
existence 22-24, 26 

anga — limbs 155 

apadana — dislodgement 53-55 

apakya — non-cookability 165 

dpeksika — absolutely dependent 
129, 131, 133 

apta —- Omniscient, deity 3, 15, 137 

arati — displeasure 4 

Arhat -Supreme Lord Jina 4, 11- 
14, 16, 157 

arpita — primary 47 

arta — sorrowful 155, 157 

artha — entity, object of knowledge 
21, 46, 118, 127, 128, 130, 138, 
144, 148-151, 174 

artha paryaya — the subtle-modes 
128 

artha-kriya — activity of an object 
46 

asadbhita — importation of alien 
substance or its qualities into 
the substance under 
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consideration or its qualities 
182 

asadbhita vyavahara naya — non- 
intrinsic (alien) empirical 
standpoint 181, 182 

asaddharana — distinctive 167 

asat — non-existing 29, 36-38, 46, 
62, 70, 72, 84, 91 

asti — is, assertion 31, 32, 34, 91 

astitva — being or existence 40, 42, 
69, 167 

asgubha — wicked 18, 56 

asuddha — impure 70, 127, 128 

asuddha samgraha naya - impure 
generic-point-of-view 70 

asuddhi - spiritual impurity 164 

asvarupa — devoid of the form of its 
own-being 24, 26 

astangahetuka — the Noble 
Eightfold Path 97 

atat — ‘that is not’ 187 

atindriya — super-sensuous 12, 15 

atiprasaiiga — over-pervasiveness 
116, 117 

atigaya — miraculous happenings 5 

ativyapti — over-pervasiveness 116, 
117 

atma — the self, the soul 112, 116, 
117 

atrana bhaya — fear of being 
without protection 5 

atyantabhava — absolute non- 
existence 23, 24, 26 

aupasamika — dispositions of 
subsidence 167 

avacya — indescribable 93, 95 

avacyataikanta — absolutely 


indescribable 28, 102, 122, 131, 
136, 141, 150, 154, 161 

avadhidarsana -— clairvoyant- 
perception-cognition 127 

avadhijnana — clairvoyance 127 

avagraha — impression 11, 169, 170 

avaktavya — indescribable 29, 31, 
32, 34, 38, 39, 50, 133 

avantarasatia — particular 
existence 70 

avarana — envelopment 8, 128 

avastu — non-object, nonentity 46, 
72, 93, 178, 184 

avaya — comprehension 11, 169, 
170 

avayava — the constituent parts 
112, 114, 115 

avayavi — the aggregate 112, 114, 
115 

avidya — ignorance 52, 56 

avinabhava, avinabhavi — 
invariable togetherness 40-42, 
50, 59, 66, 121, 132 

avyakta — non-manifest 76-78 

avyatireka — logical continuance 
123 

avyaya — see, nipata 

ayutasiddha — residing in the same 
substratum 124 


bahirangarthaikanta — the 
absolutist view that all 
cognitions have real substrata 
in the external world alone 140 

bahya-prameya — external- 
cognition that illumines the 
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knowledge-object through the 
senses 142 

bahyartha — corresponding 
external-objects 143, 145-147 

bala mada - pride of strength 5 

bandha — bondage 56, 81, 96, 159, 
161 

bhava — being, existence, nature, 
object, disposition 21, 27, 32, 69, 
72, 79, 91, 92, 126, 158, 166 

bhava nirjara — subjective 
dissociation of karmas 9 

bhavaikanta — absolute existence 
21, 28 

bhavakarma — soul’s disposition, 
karma-consciousness 8, 127 

bhava-prameya — internal- 
cognition that illumines the 
knowledge-object through the 
Self 142 

bhavya jiva — the soul destined to 
attain liberation 164 

bhavyatva — the capacity for 
liberation 166 

bhaya — fear 5 

bheda — diversity 73 

bhinna — separable 117 

bhitacatuska — four basic 
substances [earth (prthvi), 
water (Jala), fire (agni), and air 
(vayu)] mentioned by the 
Buddhists 119, 120 

bodha — cognition 27, 145, 146 

buddhi (1) — a piece of cognition 
138, 144, 146 

Buddhi (2) — Great or Intellect 76, 
77 
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caksudarsgana — ocular-perception- 
cognition127 

camara — flywhisks 3, 6 

catuskotivikalpa — fourfold causal 
relations 89, 90 

cetana — consciousness 126, 127, 

cinta — anxiety 5 

citta-akalusata — absence-of-evil- 
inclinations 157 


daiva — fate 148-151 

dargana — perception 5, 14, 127, 
170 

darsanavaraniya — perception- 
obscuring 6, 14 

darsanopayoga — perception- 
cognition 127 

deva — celestial-beings 126 

dharana — retention 11, 169, 170 

dharmi — the entity, possessor of 
the attribute 18, 41, 42, 47, 50, 
67, 129, 132-134 

dhrauvya — permanence 51, 69, 70, 
86, 105, 106 

dhyana — meditation 158 

dosa — imperfection, fault 8, 116, 
117 

dravya — substance 10, 14, 24, 32- 
34, 36-39, 43, 46, 48, 51, 54, 64, 
69, 70, 74, 85, 91, 92, 106, 110, 
118, 123-126, 128, 129, 181, 182 

dravya nirjara — objective 
dissociation of the karmas 9 

dravyakarma — material karmas 8 

dravyaparyaya — mode-of- 
substance 128 
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dravyarthika — pertaining to the 
substance 64, 124, 181 

drsta — visible 151 

drstanta — the general rule or 
pattern 58, 134, 135 

duhkha — suffering 97 

durnaya — faulty-standpoint 180 

dvaita — dualism, diversity 59 

dvesa — aversion 5, 162, 163, 172, 
173 


eka — one 50, 117 

ekanta — absolutist 17, 19, 52, 53, 
57, 60, 65, 74, 81, 87, 96, 175 

ekaiva — oneness, non-dualism, 50, 
61, 66, 69, 73 


gaganakusuma — the ‘sky-flower’ 
72, 84 

gauna — secondary 47 

ghati, ghatiya — inimcal (karmas) 
14, 15 

ghatiya karma — inimical karmas 6, 
9 

gorasa — the genus cow-produce 
109, 126 

grahana — acceptance 171-172 

guna — quality 106, 110, 118, 120, 
124, 125, 128, 182, 185 

guna-paryaya — mode-of-qualities 
128 

guni — the possessor of quality 110 

guru — the Preacher, the Master 3, 
157 
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hetu — means, middle term 12, 40- karana — cause 63, 76, 84-87, 110, 
43, 57-59, 66-71, 134-137, 139, 120-122, 130, 155, 188, 
148, 179 karana — instrument 53-55 
hetudosa ~ fallacy of the reason 139 | karma - activity, action 18, 19, 53- 
56, 110, 132 


thd — inquisitiveness, speculation karta — the doer 52-55, 132 
11, 169, 170 karya — effect 76, 80, 82, 84, 85, 87, 


thaloka bhaya — fear relating to 110, 120-122, 151, 155 


this life 5 kasaya — passions 128, 152, 158 
indriya — senses 158 kathancit — in some respect 117, 
175 


itaretarabhava — see, 
anyonyabhava kevaladarsana — perfect, infinite- 


perception-cognition 127 
kevalajnana — infinite knowledge, 


janma — (re)birth 4 omniscience 5, 11, 15, 55, 127, 
jati — genus, class, caste 5, 64, 106, 159, 168, 171, 178 
120 kharavisana - the ‘horns of a hare’ 
jati mada — pride of caste 5 72, 100 
jnana mada — pride of knowledge 5 kheda — regret 4 
Jnandavaraniya — knowledge- kramabhavi — in succession 168 
obscuring 6, 14, 162 kriya — action 52, 58 
jnanopayoga — knowledge- krodha — anger 152, 157 
Cogn 127 ksanika, ksanikatva — 
jnapaka — agent-of-knowledge 71, momentariness 18, 61, 82, 87, 
132 96 


Jnapti — activity resulting in correct | saya — destruction 166 


knowledge 74 ksayopasama — destruction-cum- 


jneya — object of knowledge 62, 159 subsidence 166 

Jiva — soul 9, 24, 36, 124-128, 143, ksayopasamika — destruction-cum- 
144, 146, 157, 164, 166, 167 subsidential dipositions 127 

Jivatva — the soul-principle 166 ksetra — place 32, 36, 69, 70, 91, 92 


ksobha — agitation 157 


hala — time 24, 32, 61, 91, 92, 123 ksudha — hunger 


halieaig = ealinclinanon:158 kuavadhi — wrong-clairvoyance 127 


karaka — factors-of-action 52-55, kula mada — pride of lineage 5 


74. 76. 132. 182 kumati — wrong sensory-knowledge 
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127 
kugruta — wrong scriptural- 
knowledge 127 


laksana — distinctive mark 124, 167 

legya — thought-complexion 128, 
158 

linga — mark, sign 57, 58, 134 

lingt — see, sadhya 

lobha - greed 152, 157 


mada — pride 5 

mahasatta — general-existence 69, 
70 

Mahat — the Intellect 76, 77 

mana — pride 152, 157 

manahparyayajndna — telepathy 
127 

manusya — human-beings 126, 128 

marana — death 5 

marana bhaya — fear of death 5 

matijnana — sensory-knowledge 11, 
127, 169 

maya (1) — illusion 52, 53, 143 

maya (2) — deceitfulness 152, 157 

moha — delusion 2, 5, 158, 162, 163 

mohaniya — deluding 6, 14 

moksa -— liberation 56, 81, 97, 98, 
148, 161, 162, 164-166 

mukhya — primary 47 


naraka — infernal-beings 126, 128 
naga — destruction 72 
nasti — ‘is not’, negation 31-34, 91 
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nastitva — non-existence 40, 42, 43 

naya — standpoint, relative method 
of comprehension 29, 30, 38, 44, 
48-51, 54, 63, 64, 70, 124, 130, 
168, 169, 175, 179-183, 185 

nayabhasa — faulty-standpoint 180 

nayavada — the apprehension that 
the viewpoint is valid only in 
some respect 168, 177 

nidra — sleep 5, 158 

nigamana — recapitulation of the 
proposition 58 

nimitia — instrumental 54, 638, 84, 
85, 130, 188 

nimitta karana — instrumental 
cause 54, 63, 84, 85, 130, 188 

nipata — a preposition, an 
indeclinable word or particle 
174 

niravarana — without-envelopment 
127 

nirjara — shedding, dissociation 9 

nirpeksa — non-relative 180 

nirvikalpa — non-relative 180 

nigcaya — transcendental 54-55 

niscita-vipaksavrtti — certainly 
exists in the opposite 68 

nisedha — negation 46, 91, 176, 184 

nitya — permanent 18, 48, 117, 124 

nityatva — permanence 74, 76, 81, 
102, 103, 167, 179 


padartha — object 69, 72, 126, 130, 
172 


paksa — minor term, abode, locus 
57, 58, 66, 67, 68, 71 


paksa-dharmatva — exists in 
relation to the subject-of- 
inference 67, 71 

pakya — cookability 165 

papa — demerit 56, 81, 81, 152, 153, 
155, 156, 158 

papasrava — influx-of-demerit 158 

para-apavada — slandering others 
158 

parabhava — other-being 36, 37, 70, 
92 

paracatustaya — other quaternion 
36 

paraloka — abode after death 5, 18, 
56 

paraloka bhaya — fear relating to 
life beyond 5 

paramatma — the Supreme Lord 15 

paramaudarika deha — supremely- 
auspicious body 14 

para-paritapa — causing anguish to 
others 158 

parinama — effect 46, 123 

paroksa — indirect (knowledge) 2, 
12, 16, 168, 171, 178, 

paryaya — form, mode 10, 11, 14, 
37-39, 43, 46, 51, 64, 69, 72, 74, 
106, 123-126, 128, 129, 167, 
182, 185 

paryayarthika — pertaining to the 
mode 64, 124, 181 

paurusa — human-deed 148-151 

phala — fruit 56, 75, 81, 82, 87, 116, 
117 

pradesa — infinitesimal (indivisible) 
space-point 19, 167 
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pradesavattva — having space- 
points 167 

pradhvamsabhava — posterior 
(emergent) non-existence 22, 25 

pragabhava — prior (antecedent) 
non-existence 21, 22, 25 

Prakrti — nature 77-79, 160 

pramadda-carya — negligent-activity 
158 

pramana — valid-knowledge 2, 12, 
13, 27, 46, 48, 49, 73-76, 93, 
116, 117, 130, 132, 138, 142, 
145, 146, 168, 169, 171-173, 179 

pramana prasiddha — that which is 
known by valid-knowledge 13 

pramana vikalpa prasiddha — that 
which partakes of the nature of 
valid-knowledge and 
distinctness both 13 

pramandabhasa — invalid-knowledge 
138 

pramana-phala — fruit of valid- 
knowledge 74, 75 

pramata — the possessor (of 
knowledge), the subject 75, 145 

prameya — the object-of-knowledge 
10, 12, 75, 132, 142 

pramiti - activity resulting in 
correct knowledge 74, 75 

prasasta — commendable 157 

pratibhasa — appearance 52, 123 

pratisedhya — negative 43 

pratiharya — splendour 6 

pratijna — the proposition 57, 58, 
135, 139 

pratijnadosa — fallacy of the thesis 
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139 

pratyabhijnana — memory and 
recognition 82, 83, 103, 104 

pratyaksa — direct (knowledge) 2, 
11, 16, 17, 83, 134, 168, 171, 178 

pretyabhava — transmigration 61, 
81, 82 

prthaktva — separateness 60, 65, 66, 
69, 73 

pudgala — the matter 24, 124, 125, 
128 

puja mada — pride of veneration 5 

punya — merit 56, 81, 152, 153, 155- 
157 

punyasrava — influx-of-merit 157 

Purusa — Spirit 77-80, 159, 160 


raga — attachment 5, 157, 162, 163, 
172, 1738 

raudra — cruel 155, 157 

rddhi mada — pride of 
accomplishments 5 

roga — sickness 4 

rupa — form of matter 77, 100, 112 


Sabda - word 144 

sadbhita — the intrinsic nature of 
the thing 182 

sadbhita vyavahara naya — 
intrinsic empirical standpoint 
181, 182 

sadhana — means, reason 12, 40, 
41, 57, 66-70, 135, 139 

sadharmya — presence-in- 
homologue 40-42, 61, 179 
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sadhu — the ascetic 157 

sadhya — that which is to be proved 
12, 18, 40, 41, 43, 57, 58, 66-68, 
135, 139, 179 

sakaladesa — comprehensive and 
absolute 48 

samanya — general 46, 48, 63, 105, 
110, 116, 118, 125, 129, 130, 190 

samavaya — inherence 110-112, 
115-118 

samaya — scripture 7 

samjna (1) — instincts 158 

samjna (2) — perception or 
cognition 100 

samjna (3) — designation 123, 148, 
144 

samjni — word-denoted-entity 59, 
91 

samkhya — enumeration, number 
106, 123 

samklesa — inauspicious kind of 
disposition 155 

sampradana — bestowal 53-55 

samsara — worldly existence, cycle 
of rebirths 101, 166 

samskara — volitions 100, 

samudaya — aggregate of qualities 
in an object 61 

samvara — stoppage 9 

samurti — fictional, imaginary 73, 
88, 94, 100, 101, 121 

Sankita-vipaksavrtti — existence in 
the opposite is doubtful 68 

santana — offspring, series of 
successive events 61, 87-89, 100 

sapaksa-sattva — exists in relation 


to the corroborative-subject 67, 
71 

saptabhanga — seven limbs of 
assertion 30, 33, 175 

saptabhangi — the seven-nuance 
system 29, 30, 36, 38, 44, 50, 
176, 177, 185 

Sarira mada — pride of beauty 5 

sarvajna — Omniscient 3, 10-12 

sarvajnata — omniscience 8 

sarvatha — absolutely 117 

sat — existing, being 29, 36-38, 46, 
62, 69, 70, 72, 80, 86, 91, 105, 
106, 109, 126, 185 

sat-cid-ananda — ‘Existence- 
Thought-Bliss’ 52 

satgunahanivrddhi — manifestation 
of agurulaghuguna in form of 
rhythmic rise and fall 128 

satkaraka — sixfold factors-of-action 
53-55 

satta — existence 69, 111, 118 

savikalpa — relative 180 

skandha —aggregates, molecules 
100, 110, 120 

smyti, smarana — memory, 
remembrance 82, 97, 103 

sneh — fondness 158 

Soka — grief 4 

Srota — hearer 145, 146 

Srutajnana — scriptural-knowledge 
127, 179 

Srutakevalin — the All-knowing 
Master of the Scripture 174 

stutya — worthy of adoration 3 

Subha — virtuous 18, 56 
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Suddhi — spiritual purity 164 

§uddhopayoga — pure-cognition, 
pure concentration 9, 55 

sukha — bliss 5, 14 

sunaya — right-standpoint 180 

Stinya — null and void 37, 101 

suinyavada — nihilism 27, 95 

svabhava — own-nature, own-being 
15, 36, 70, 92, 101, 105, 128, 
155, 165, 182, 185 

svabhava vyanjana paryaya — 
natural gross-mode 128 

svacatustaya — own quaternion 
[own-substance (svadravya), 
own-place (svaksetra), own-time 
(svakala), and own-being 
(svabhava)] 36, 92 

svayambhu — self-dependent soul 
15 

sveda — perspiration 5 

syad or syat — in a certain way 2, 
30, 31-35, 174, 175, 177, 185, 
186, 190 

syadvada — the doctrine of 
conditional predication 2, 28, 
30, 65, 102, 122, 131, 136, 141, 
150, 154, 161, 168, 175, 176, 
178, 179, 191, 192 


tapa, tapas — austerities 9, 166 
tapa mada — pride of austerities 5 
tat — ‘that is’ 187 

tirthakrt — sect-founder 7 

tiryanca — plants-and-animals 127 
trsa — thirst 4 

tyaga — rejection 171-172 
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ubhayaikanta — endorsing both 
one-sided, independent 
standpoints 28, 102, 122, 131, 
136, 141, 150, 154, 161 

udaharana - example, illustration 
58, 134, 135 

udaya — rise 166 

upacarita — usage sanctified by 
convention 182 

upacarita asadbhita vyavahara 
naya — figurative, non-intrinsic 
(alien) empirical standpoint 
181, 182 

upddana (1) — acceptance 172 

updadana (2) — substantial, 
material, internal 54, 63, 84, 85, 
130, 172, 188 

updddana karana — substantial 
cause 54, 63, 84, 130, 188 

upanaya (1) — recapitulation of the 
middle term 58 

upanaya (2) — secondary 
standpoint, subdivision of naya 
181 

upasama — subsidence 166 

upayoga — cognition, consciousness 
36, 126, 127 

upeksa — equanimity 171-173 

utpada — origination 51, 69, 70, 72, 
86, 105, 106 


vaidharmya — absence-in- 
heterologue 40-42, 179 
vakta — speaker 145, 146 
vadkya — sentence 27, 145, 146 
vasana — suffusion, bias 98 
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vastu — entiry, object 69, 70, 72, 938, 
126, 130, 172, 173, 179 

vastu-prapanca — non-reality of the 
world of things 52 

vedana — sensation or feeling 100 

vedana bhaya — fear of pain and 
suffering 5 

vibhanga — wrong-clairvoyance 127 

vibhava vyanjana paryaya — 
unnatural gross-modes 128 

vicitra — variegated 164 

vidheya — affirmative 43 

vidhi — affirmation 46, 91, 176, 
184, 185 

vijnana — consciousness or 
discernment 100 

vijnanadvaita — there is existence 
only of cognition arrived at 
through the subjective act of 
perception 138 

vikaladega — partial and relative 

vikalpa — distinction, the chosen 
option 13, 176, 179 

vikalpa prasiddha — that which is 
utterly distinct 13 

vikatha — four kinds of narratives 
pertaining to monarch, woman, 
thief and food 158 

vipaksa-vyavytti — absence in the 
opposite subject 67, 71 

virya — energy 5, 14 

visaya-lolupata — hankering after 
sensual-pleasures 158 

vigesa — particular, specific 45, 48, 
63, 110, 125, 129, 130, 190 

vigesana — qualifying attribute 40- 
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43, 50, 90 vyatireka — distinction, exclusion 
visesya — entity qualified 43, 90 AO, 41, 123, 124 
vismaya — astonishment 4 vyavahara — empirical 58, 54, 70, 
visuddhi — auspicious kind of 181, 182 

disposition 155 vyavahara naya — empirical- or 
vitaraga — free from all attachment systematic-point-of-view 70 

153, 173 vyaya — destruction 51, 70, 72, 86, 
urtti — occurrence 112, 114 105, 106 


vyakta — manifest 76, 77 


vyarnjana paryaya — the gross- 
modes 128 yutasiddha — residing in separate 


substrata 114 


yogyata — capability 151 


vydpaka — all-pervasive 117 
vyapti — logical, inseparable ose 
connection 40, 58, 179 zara — old-age 4 
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caliteat stshafutent 
Hlth Chl UA AUT --- Verse No. Page 
AMSAT Feit 96 159 
TAMAS wat 98 162 
aigd 4 fart gare at 59 
agdenraaar str 24 52 
sear afererg 2 4 
BATA SUT 67 119 
sre yarareet 33 66 
SAT ACHAT 79 138 
seerrayTeat Sat 44 88 
wafegqatveran- 91 151 
aad str 12 27 
saat 46 90 
HARA ATTA TAT 48 93 
sTetareareal fer 50 95 
ated wf Lif 40 
eH 52 97 
STATS SSTaMTaTHT 64 115 
sarees 114 192 
SATA TATERT 102 171 
Ua SARTMT: 69 121 
UeRrarengrat 62 112 
Wearcanfancurer- ee 50 
wat faferrrrersar -—- 21 46 
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--- Verse No. 


ae a 
a 98 
ze 409 
ain. 61 
-- 68 


Page 


29 
56 
164 
110 
120 
25 
106 
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ital Gt WA AUT 


Tt aararertretea 
a tqncrarte- 
wafetcet wferereaat- 
Preaccenraraet sft 
Pret cara, 
Freasat are 
Walaa A eeahet 
Ue ya Ut SEIT 
qed qa act Gar, 


aragvarsderrat 
watered weary 
favaraget favat aa 
ate uaden care 
aeracadan caret 
aaraferafatsg: are. 
aaa Teka: 
eR ATTA TT 
are each aelat 
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57 
43 
18 
37 
56 
109 
60 
92 
93 
40 
28 
89 
38 
36 
81 
87 
85 


103 


Page 


105 
87 
42 
74 

103 

184 

109 

152 

153 
81 
60 

149 
76 
73 

140 

146 

144 

142 
21 

183 
80 
84 

129 

137 

145 

174 


Appendix-3 : Index of Verses 


--- Verse No. Page 
-- 111 189 
os 19 43 
-- 118 191 
a. 53 99 
ae 13 28 
= 32 65 
--- 55 102 
--- 70 122 
--- 74 131 
--- 77 136 
= 82 141 
--- 90 150 
= 94 154 
--- 97 161 
--- 35 72 
--- 95 155 
-- 100 165 
see 20 44 
= 72 123 
--- 6 13 
= 34 69 
--- 30 62 
“+ 15 36 
-- 106 179 
= 29 61 
--- 66 118 
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Aptamimamsa 


Hlltehl hl UA AUT --- Verse No. Page 
Pale Ae TAT. dm. 26 
PaletyetgarerTea— -- 49 94 
areererertfergra: -- 80 139 
ATA A. ae AT 190 
Mara Waa aT -- 65 116 
aartat firiszeat se OBI 63 
fag cegda: we se’ 276 134 
Wenrahtagerat: -- 5 10 
Tear 2 BA 100 
PAghehactart -- 105 178 
eagle: We dtenrat- -- 104 175 
fetearitdend ee. Bi 96 
dargahahgyas a 96 57 
* 
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uftf1s-~ APPENDIX-4 


GUIDE TO TRANSLITERATION 


Devanagari IAST™* | Devanagari IAST | Devanagari IAST 


T a +> gha q pa 
oT a S na mh pha 
3 1 aq ca q ba 
S i 3) cha q bha 
3 u oT ja q ma 
a ui a Jha a ya 
U e a na q ra 
tw ai z ta a la 
ait 0 3 tha q va 
ait au Ss da cI $a 
We r Kd dha q sa 
% ! UI na a sa 
ci m 7 ta e ha 
a: h ¥ tha a ksa 
mh ka q da a tra 
ag kha g dha a Jiia 
T ga q na A sra 


*TAST: International Alphabet of Sanskrit Transliteration 
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Atmanusasana 
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AtmanuSasana 
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arard qurag, ferret 

SMHS VISA 


Aarya 108 Vidyananda Muni 
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Rs. 600/- 
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Svayambhistotra 


Acarya Piijyapada’s 
Istopadesa 
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Svayambhistotra — 
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The Twenty-four Tirthankara 


Aearya Pujyapada’s 
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THE GOLDEN DISCOURSE 


sre ae ei 


fae 
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rand aaa fara 
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Picerere Rerarenrtabiret estat 
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rand sarang erat 
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Die ein 
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ara warns fafa 
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Pariksamukha Sitra 


Acarya Manikyanandi’s 
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SEIMEI 


Dine lesa 
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Visay K, JAIN 


Rs. 800/- 
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(Second Edition) 
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Visay K. JAIN 


Rs. 800/- 


Acarya Devasena’s 
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sirerart gee fafa 


‘Divine Bless 
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Rs. 750/- 
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Drie si 
cary 108 Visudaanign 


Vusay K. JAIN 


Rs. 800/- 


Acarya Manatunga’s 
Bhaktamara Stotra 


Acdrya Manatuiga’s 
Bhaktamara Stotra 


With Hindi and English Rendering. 


Divine Bless 
Aedrya 108 Visuddhasigara Muné 


Visay K. JAIN 


Rs. 250/- 
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Ekibhava ra 
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wea FAT 
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